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NOTES

Once Brahma began to perform a sacrifice. As Savitri, his
wife, was busy with her household duties, she delayed in coming
to the sacrificial ground. Consequently Brahma asked Indra to find
agirl whom he could marry in order to perform the sacrifice
Accordingly Indra brought Gayatri, a cowherd girl (gopalakanya)
and Brahma married her.

~ Having come to know about the second marriage of her hus-
“band, Savitri became highly enraged and cursed the gods, namely
Indra, Rudra, Agni and others, Visnu tried to propitiate Savitri hy
uttering the aforesaid eulogy. She, being pleased, bestowed on
Visnu the boon that he would be unconquerable and also dear to
his parents in all his incarnations (CECIEEHER: qumngaaa:, 120,

Itis wellknown that Savitri and Gayatr] have been variously
depicted in the Puranas and allied literature, They are regarded
not only as identical but also asfriends, Insome places they are
mentioned as the wives of Brahma and in a few places as his daugh-
ters. A somewhat similar relation of Savitri to Sarasvatl is also
found in the Puranas.* We refrain here from disclosing the esoteric
meanings of these Puranic statements,

Brief explanations of the important expressions in this stofra

are given below. (As the sentences are easily understandable full
translations of the verses a.e not given here),

ﬂ{l:ﬁ:ﬁq'mﬁ-f (vocative case)—It may be explained in twg
ways: (1) Savitr] is identical with the group (of three) consisting of
¥, ¥aq and &g ; and ,2) Savitr is identical with T, WY @l
as well as with Y. The first interpretation has its basis in such
Vedic statements as ﬁ'ﬁr'qﬁﬁf’\'ﬁf ar 4t fagr (Jai, Up. Br. 2. 9, 7)
and QaRIAT (i e. qIqE: ) srgeaq wh faad dedfivn: (Kav,
Br. 6. 12). There area number of interpretations of these three
expressions (called gyahrtis), They are usually taken as representing

1. Vide the paper ‘Conception of Sarasvati in the

! Purinas’
by Shri Ananda Swarup Gupta (Purana IV, 1) for various
conceptions of Savitri, Gayatri and Sarasvati,
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the three regions, namely the earth ( qfydy ), atmosphere (srearfier)

and heaven ( fig ); cp.gar & (i e g:ﬁ"qqﬁ‘:) sgaT @ s (Tai
Br. 2.24.3).

In the second interpretation #rayi (2 group having three
parts) stands for #ray7 vidyz i. e. the lore concerning the three kinds
of mantras, mnamely rc, yajus and samaan. Usually #rayi refers
to that part of the Veda which deals with the sacrificial acts
(karmakapda) as distinct from the Upanisadic part which deals
with jAanakinda; vide Sridhara’s comment on Bhagavata 10.8.45
( =r=at 'aﬁ'qﬁrqgﬁnq') which clearly points out the distinction
between the contents of the iray7 and of the Upanisads. Tray7 is also
used in the sense of the four Vedas in authoritative works.

Saqu(ﬁrr (vocative case)—Both tarigi and farayi mean a raft
or a boat. ‘You are like the boat to cross difficulties or calamities
(i. e. the sorrowful world)’. Durga has been taken here as a noun;
it may be taken as an adjective also (the noun sassara being under-
stood). Expressions having a similar sense? are often found to have
been used in connection with deities and spiritual teachers.

guet arsfi—The sevenfold division of speech seems to be an
established idea of ancient sages as it is found in the Asyavamiya
hymn of the Bg-Veda— o sfafafd s~ satn fad @ amm:
(1.164.24). According to Sayana they are the seven metres.? One
may take the seven syaras (namely sadja, etc.) as the seven forms of
speech.

!@ﬁmﬂT—Sivitﬁ is said to be identical with all stutifastras-
Since there is no fastra (treatise) dealing with eulogies, the word
seems to be a corrupt form of the original reading. We are
inclined to read the word as #gfgme=nfi—a reading which is in
conformity with the context. Stutis (i. e. stotras) and Sastras are
wellknown in the field of Vedic sacrificial acts, A fasira is defined as
gAaHeTATeaT fa_;fﬂ: (a laud that is sung to a melody) and a sioira as
FqTgHeITETSAT @gﬁ[z(a laud that is only recited);vide Pirvamimarsa

2. Cp. wagmAYs!, wawoiaa<io, Aarfedya, etc.

3. Cp. qmaTyFar sqay: et at g 2t Ay & qa=k (RV. 10.71.
3)—‘They brought speech (vac), dealt her forth in many
places; seven singers make her tone resound in contrast,’
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sitras 2.1 13, 10.4.49, 7.2.17 with commentaries).t Since a fasira
belongs to a stotra and always follows a stotra, the word fastra
seems to have been used after the word stuti (i. e. stotra). Itis

quite likely that ignorant scribes changed the word fastra to the
wellknown word ¢astra®

FAMTH—the word ®&% in its usual senses of characteristic,
sign, defining attribute, etc. does not yield a good sense. On
account of its placing with words expressive of Vedic matter, it is
justified to take this word as referring to the laksapa-works (i. e.
works bearing the word laksaya in their names) dealing with Vedic
subjects. A list of such works are found in the Atharvaparisista.
Besides these we have independent works of a similar nature, such
as Matralaksana etc. Savitri is identified here with the laksana
works i. e. with the subjects dealt with in these works.

@ sdaremt 9frsar—The word Wfrsr (ending in &) is found
in Puranic literature in the place of the strictly grammatical form
wifaeay As wiasag literally means ‘to be about to become or come
to pass’, we may take it here in the sense of ‘the goal to be acquired’
(with the help of the {zstras) or ‘the thing to be proved, established
or expounded’ (by the {asiras). Most probably the reading is corrupt

and we may correct it to Wregifiy !ﬁ'mmrrq, ‘you are the scholia of
all fasiras’,

AT @ HaeNia—Since Savitr is identical with Sarasvati,
she is considered as having white complezion.

ETEHT GAAA—The expression GHAT (a compound word)
in connection with SITEHT is grammatically indefensible, though
such compounds are often met with in the Puranas and the poetical

works, One would prefer to read YA FHFEIUAAT (one whose face
resembles the moon).

4. W WA qEETETIATTORT iy wer A kad:
GEATAR : QAT &gfits. Sastras are recited by the
hotr priest and his assistants. The rcused in a 6astra is
called sasya (Sahkara’s bhasya on Br. Up. 3.1.7).

5. Bhagavata-p. 3.12.37 (second half), evidently reads qeAy

though we find ST in a few editions of this Purana.



Jav. 1982] anfafredirg 5

gfirfkagsm@ gfefr @ —You shine on the breast of the
dear with the help of the light of the moon’. The significance of
this sentence is not quite clear. gfXE may be the same as JTE F,
the moon. To mention Savitri’s existence on the moon does not
serve any purpose. Moreover, there is no reason for stating g few-
S as a means for Savitri’s shining (V) on the moon. Even if
we take TN in the sense of ‘on the mark of the deer as found
in the moon’, yet no better sense is expressed. A conjecture may
be hazarded that since the mrgarike (deer mark) is believed to be
the shadow of the earth,® it must have been supposed as devoid of
light and as such it was necessary to mention i fRasFTE in order
to make the act of shining (XIS¥) possible.

Most probably gfeoii<fa is a corrupt reading. May we correct
it to gIWKfg ? In this reading no difficulty arises. A necklace
(k@ra) may aptly be described as mfercfwasT® (one which shines like
the rays of the moon).

gUee—An earring (FUE® wi¥EA gagH, Santanavi on
Saptasati 2.24).

Savitr] is said to be identical with siddhi, rddhi, etc. It is a
figurative statement. In fact, she (i. e, her grace) is the means of
acquiring siddhi etc. Such figurative statements are always found
in eulogies.

fafg, perfection; =fa@, increase, abundance or wealth; sifa,
renown or precisely renown on account of righteousness; sometimes
kirti is said to be that renown which is unknown to oneself

(arrnadst fg fresaes M, Sankara on Chan. Up. 3.13.4).

sff, prosperity, fortune, majesty; gwafa, offspring, race,
lineage; it also means ‘continuous flow’, i. e. the unending flow of
the mundane existence; Af¥ reflection, ratiocination : wfqdee a=xf
we@sfaed oia<: (Sankara on Chan. Up. 7.18.1).

gvsar—Usually the juncture of the three divisions of the day

(i. e. morning, noon and evening) is "called sandhyz. Savitri is figu-
ratively identified with these periods. The religious act performed

6. TATHTD Yo BTT qﬁﬁzx (The comm. Trikdndacintamani on
the word T, Amarakoéa 1.3,14).
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at the aforesaid three divisions is also called sandkyz, and Savitri
may be considered as identical with this act. The word may be

directly applied to Savitrl if it is derived as @8 SYTAT (to be
worshipped in sandhya).

FSUH—A dark night. Usually it is taken in the sense of ‘the
night of destruction at the end of the world’; vide the commentaries
on Saptaéati 1.59.7 It also means ‘the fourteenth day of the dark
half of Karttika associated with the fifteenth day of a lunar month’

(sTrETTETREE).

FYFOTt 79T Svar Garai Gl q9T— As a sitz is he dharipf of
the karsukas so you are the dharini of the bh#tas’. Karsuka must be
derived from kargi# with the suffix_ka (e1fq% &). The long # in
kars# is shortened by #9T: (Pa. 7.4.13). The only meaning of kars#
that may be conceived here is partz, which must be taken in the
restricted sense of krsi only and not in the senses of the tending or
or rearing of cattle (pafupalana) and trade (sapifya) as has been
stated by the comm, Trikandacintamani on Amara 3.3.222. 77 is
the track or line of a ploughshare, or a ploughed land; it also means
the forepart of a plough (§1)., Dharini—one that sustains, pre-
serves or supports, ¥dS are either the living beings or the five
elements. Thus the significance of the simile becomes clear. Most
probably T4 is a scribal error for %%, ploughman, cultivator.

—Ram Shankar Bhattacharya

7. weataf | Sfrmreren (Toud); we Tof agasterar
ufr: seraafafend: (aqdd); seabn: LRUCEARC IR 1)
maafgdt (Fmafel) o sead g ar seoatn (=) ;
wufaih weredrefaar (FristE).



THE DEVI.MAHATMYA IN GREEK : D. GALANOS’
TRANSLATION*
By

SIBGFRIED A. SoHULZ

[Bifcay dodig-arr  sfag dedata: 193 &@ds?
UGN IAG; T ATCHISH-HIAAEA T8 Fa+a) ora: |
grf-aaetagy sqea: & ¥ fgdudws mﬁq Hepaueary
frraraargEdET |

HEere  ( aRadEIETERae ) IEneAgaEsy-
1 o | wgaE Kue dErmft oty afe 1 aared-wERa
2k PR q@AE-ATaS: fequurdly ddey  yRremer
swmd g ! RNG-Fe-aeni-Aramfage rmtsdaageaT
ag fraifa)

RWia-5Y7  GHTETIRA g% qETe) § sger §qa,
o wgUT: gEGCTMEENd g wfF A s §ig awd |
AFTaaTaaa A7 TgT ASNA-GEN FUIATFAST AGAIG WFa |
gaoamafad fra g d@dw  Enfrardeaamreaafa-
gREAIYFIET  ¥o  AIGIIUHAGIFEGgETN T T
qrgred qEra |

Fa¥ad g ag MwaR qeTaer §uq qsan qearar
T ey  hreaw weamr agar waf: qfar 3 fadwar
e fgargley; ®wrswq gaEWREl T S&9n; wAfaq
FrTeaTeET: qear faRerdwr efgan, safasy fa@edsn  qea:
graardst: | Syfag deswoly qfsar: FuT e@wr ggarada
a qfan ) gafe gdfer  fafreaeeead, onfe S@saw-
fefeagac | MemarawEdgeraft s sdmdfa=nfr
TR |

AAEF-AGEH WHar gfwga Maewea f=re s
fraradai 1]

* We apologize for not reproducing diacritical marks in the
transliteration of Greek words [Ed.]
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A native of Athens (Greece) and resident of Varanasi from
about 1793 until his death in 1833, Demetrios Galanos (b: 17(‘3(?)1
was closely linked to the Banaras Raj through his friendship with
Munshi Sital Singh? who may have inspired him to translate some
of the important Sanskrit works. In Galanos’ ¢“Last Will and Te'sta-
ment” a passage reads, “I also will and desire that out of the eight
hundred Rupees now in the hands of Moonshey Seetul. Singh, fo.ur
hundred be paid to any person or persons duly Authorized to r-ecelvf
the same for a piece of ground in the Church yard for my burial....
and the Indikon Metaphraseon Prodromos D. Galanou (i. e. “Fore_tunner
of D. Galano®’ Indian Translation™), Athens, 1845 contains an
epitaph allegedly composed in Hindustani by Munshi ) Sital Sin'gh,
“a wise Brahmin (}), friend and teacher” which reads in translation
(from Greek) : ‘“Woe, a hundred times! Demetrios Galanos l:las
gone away from this world to the eternal monads. Woe me ! weeping
and wailing have Isaid it. I am out of myself. Ah, he has gone
away, the Plato of this century !** (p. XXX)

While we do not, at present, know much about Galanos’ life-

1. For more detailssee: S. A.Schulz, “A Greek in India:
Galanos” Bharati (B. H. U., College of Indology) 9, II
(1965166) 8!-102; id.: ‘“‘Demetrios Galanos (1760-1833):
A Greek Indologist” Journal of the Am. Oriental Soc. 89.2
(1969) 339-356; id. : *‘Demetrios Galanos, a Greek Scho-

lar in India’ German Scholars on India, vol. I1 (New Delhi
1976) 251-263.

2. Comparatively little is known about Munshi Sital Singh.
Sketchy details regarding Sital Singh appear in the
History of Benares Raj (in Persian) on pp. 342 and 543
(Lucknow, no date).” Born in 1776 (?) he entered the
services of Raja Udit Narain Singh as a ““musaheb” about
1816, was an accomplished linguist, administrator, a
master in the knowledge of “Hikmat® and a great poet
who wrote under the name “Bekhud”. H. H. Wilson in
Religious Sects of the Hindus (published posthumously in
1861) reprint, ed. E. R. Rose (Cale. 1952) p. 4, says,

I have derived from the groundwork of the whole account

[i.e. the “Sketch of the Religious Sects...”’ in Asiatic

Researches 1828 and 1832] from two works (in Persian),

one by Mathura Nath, a librarian of the Hindu College

| Varanasi] and the other ..., was compiled by Sital Singh,

i\gur{;gi to the Raja of Banaras”, He djed on December
, 4,
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style and the circle of friends whom he frequented,® he cannot be
called a philosopher in the sense of Plato when we judge Galanos
according to the writings which were bequeathed to and are kept at
the National Library of Greece at Athens.® There he appears as an
extraordinarily well-educated man who was not only familiar with
the writings pertaining to the Greek-Orthodox faith and the Chris-
tian Church,5 but also with the ancient classical world, as well as
with a number of foreign languages.

Unfortunately, there are very few original Sanskrit texts in the
Galanos collection of manuscripts, the bulk of which consists of
Greek translations of a variety of Sanskrit works, and of materials

3. According to Bishop Heber (MNarrative of a Journey T hrough
the Upper Provinces, 3 vols. (London, 1828) Galanos ‘‘was
a partner in a Greek house in Calcutta, but is now [i.e.
1824] said to have retired from business .... [He] is a well-
informed and well-mannered man .... living on his means,
whatever they are, and professing to study Sanskrit ....
[I] was much’ struck by the singularity and mystery of
his character and situation. He is a very good scholar in
the ancient language of his country, and speaks good
English, French, and Italian. His manners are those of
a gentleman, and he lives like a person at his ease. He
has little intercourse with the English, but is on very
friendly terms with the principal Hindoo families ... So
few Europeans, however, who can help it, reside in India,
that it seems strange that any man should prefer it as a
residence, without some stronger motive than a fondness
for Sanscrit literature, more particularly since he does
not appear to meditate any work on the subject”.
(1, 436).

4. In Galanos’ last will all his “Sanskrit Books, Writings,
translations and Meninski’s Dictionary in three volumes®
were given and bequeathed to the principal Academy
at Athens”’. Gennadios in a 43-page reprint of the Greek
periodical Hellenismos, Feb,—April 1930, maintains that
the Galanos materials went first to London and reached
Greece only in 1837, four years after G.’s death. The
manuscripts were assigned the official numbers 1836-55.
Doyrga is the third part of Ms. No. 1842. Cf. JA0S, 89.2
(1969) 339-347 for detailed description. A very cursory
description appeared in Giornale della Societa Asiatica
Ttaliana XX VI (1912), 179-81 by P. E. Pavolini.

5. Galanos’ training was that of a future priest of the Greek-
Orthodox faith. He attended the Seminary attached to
the monastery of St. John Theologos on the island of
Patmos. For more details see ibid. pp. 348 ff.
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. 9
for Sanskrit-Greek dictionaries. When evaluating D. Galano?
Deoimahatmya translation, this writer had to rely on the Saz:skmt
texts provided by two modern Indian scholars of great repute.

The Greek title of our book is (in transliteration) : Dayr.ga
Metaphrastheisa ek toy Brachmanikoy para Demeirioy Galanoy, Athentaz.o_y
(i. e. : Durgs, transl. from the Brahmanic language l.:)y l?eme no}:
Galanos, an Athenian) now published for the first tm:kfa in Gree
and enriched by introductory remarks and observations, at the
expense and under the care of-George K. Typaldos, Insl_nector :f] .the
Public and University Library; Athens, 1853. The pubhs]iler d ica-
ted this seventh (andlast) volume of Galanos translations to His
Majesty, Otto I, King of Greece.

1. Typaldos® observations and notes (pp. 5—39)

At the very outset of his notes, Typaldos announces that, in
spite of his earlier promise (in vol. VI, p. 4 : Hifopadefa, 18.51) he
weuld not be able to publish the Bhagavata purana translation by
Galanos, since many chapters had either notbeen translated czr were
lost in transit, and since the cost of publishing this book—estimated
at 5,000 drachmas— ‘“‘would tax me beyond my means,”””?

Typaldos mentions several times the short description and
survey given by Eugene Burnouf in Journal Asiatique IV (1824), 24;
51 : “Analyse et extrait du Devi Mahatmyam, fragment du
Marcandeya Purana,” and Ludwig Poley’s Latin translation of the

6.

a) V.S, Agrawala, 3f{agreq The Glorification of the

Great Goddess, All-India Kashiraj Trust, Ramnagar
(Varanasi) 1963,

b) Svami f]agadiﬁvarananda, The Degimahatmyam or Sr7
Durga-Saptatati, Sri Ramakrishna Math ~(Madras,
1955). ¥n both versions, Sanskrit texts and English
translations vary remarkably little except that the
S]J. edition stretches the counting of slokas to 700,

while Ag.’s edition shows 577 (Gal. has 578 Greek
stanzas).

7. Vol.IIL 5 (henceforth abbreviated as Gal). E. Burnouf
(1801-52) published only parts I-III of the BA. -P. ou histo-

ire poetigue de Krichna (Paris 1840-47); M. Hauvette-
Besnault and P. Roussel com

pleted the French translation
much later (Paris, 1884 and 1898),
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same which appeared 1831 in'Berlin.® The Greek editor also refers
the reader to the introductory remarks in previous Galanos books,
which contain general information, culled from the works of 19th
century European Indologists and ‘litterateurs,’’®

There are also these learned references : to Holy Scripture;
to the early Christian writers and Fathers of the Church, (Eusebius,

8.

9.

The note in Ag.’s “Preface’ (p. I) is misleading. L. Poley;
although it matters little, was a German scholar whom
Bopp, in a letter written on March31l, 1832 to Burnouf’s
father, recommended as “un ancien eleve’® Of. E. Windisch,
Geschichte der Sanskrit-Philogie und Indischen Altertumskunde
I (Strassburg, 1917) 94 f. Poley’s book was published in
Berlin. 'The Roman numbers should read MDCCCXXXI
(i. e. 1831).

E. g. a) Friedrich Adelung’s Bibliotheca Sanscrita, Literatuss
der Sanskritsprache (St. Petersburg, 2/1837). Adelung’-
book—he cheerfully admitted that he did not know Sanse
krit—abounds with egregious mistakes, but contains somt
useful information, culled from the works of the grea-
philogoists; b) the French Mythologie des Indous™ arrang-
ed by the canoness Lady de Polier from authentic manu’
scripts brought from India by the late Colonel de Polier’
(a native of Lausanne, Switzerland, who was for years in
the services of the East India Company), Paris, 1809;
c) Catalogue des manuscrits sanscrits de la bibliotheque imperi-
ale “With notes on the content of most of the works, etc.”
(Paris 1807) by A. Hamilton and L. Langles (pp. 54—61
about the Markandeya Purana d.). Strangely enough, also
Louis-Mathieu Langles (1763-1824) had, apart from
Persian, no deeper knowledge of Oriental languages
(Windisch., op ¢it. p. 205); d) Christian Lassen (1800—
1876) who encouraged Typaldos to publish Galanos’
works and whose extraordinary Indische Alterthumskunde &
vols. (1847—62) took into account and digested all the
important writings on Indological subjects; e) the Rev.
Gaspare Gorresio (1808—91), a student_of Burnouf s and
renowned for his Ramayana edition and Italian translation,
based on a Bengali recension : Remayana Poema Indiano
di Valmici, Testo Sanscrito secondo i Codici Manoscritti _dell‘a
Scuola Gaudana, 12 vols, {Paris, 1843—1970). Cf. Windi-
sch, op. cit. pp. 145f. Also Angelo de Gubernatis (1840—
1913)Meteriaux pour servir al ‘Histroire des Etudes Orientalss
en Italie (Turin, 1876). De Gubernati’s Piccolo Enciclopedia
Indiana (Turin, 1967) is dedicated ‘A Gaspare G., primo
editore, primo traduttore in Europa del poema il Rama-
yana’’. n p. 19 of Gub. ‘s Cenni sopra alcuni Indianisti
viventi (Florence, 1872) Galanos and the notorious Cap-
tain Kaiphala (cp. JAOS 89, 2 [1969] pp. 340, 350 ff)
are mentioned.
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St. Augustine, John Chrysostomus, John of Damascus, Basil, At-
hanasius, Theodoretos, Origin, Clement of Alexandria); to the
“founder’ of Neo-Platonism, Plotinus (205—270 A. D.); to fhe
Apolipdori Bibliotheca, the great storehouse of mythological f;naterlal,
theogonies, and Greek chronicles (a book wrongly attributed to
Apollodoris of Athens, 2nd cent. B. C.); to Philostratos, the Gree-k
Sophist from the island of Lemnos who allegedly wrote the romantic
life story of Apollonius of Tyana, an ascetic and miracle worker of
the st cent. A. D.; to Hesiod’s Theogony which is an account of the
origin of the (Greek) world and the birth of the gods; to the Greek
historian Herodotus; to Plutarch (born around 50 A. D.), the fa-
mous story-teller and sketcher of characters; to the mythical Or-
pheus (who supposedly lived before Homer) and ‘‘his*> Argonautica,
an epic poem dealing with the expedition of the Argonauts; to the
Historical Library (40 volumes) by Diodorus Siculus, a Sicilian histo-
rian, contemporary of Julius Caesar, and widely-travelled in Asia,
Africa and Europe; to Lucianus, a Greek satirist born in Syria (2nd
cent. A.D.}, known for his merciless exposure of human foibles, and
most certainly not a favorite of the earlier Christians whose saints
and traditions he mocked.»® Typaldos also refers to Homer (Od. 11,
545; Il. XIX, 87—94) and to Plato’s dialogues, “Timaeus’’ (on the
mythical island of Atlantis) and “Phaedrus’®, Socrates’ devoted
pupil. There is also mentioned a verse from Euripides’ drama
Melannipe—T. does not say whether from Mel. Captive or Mel.
Sapiens—*Just as heaven and earth were one form, before they were
ripped asunder. They built everything and sent forth to the light :
trees, winged creatures, wild animals which the brine nourishes,
and the race of the mortals.”” Frequently, T. also refers to the cos-
mogony of the ancient Persians as described in the Zend-dvssta, the
study of which had been initiated at his time in Western Europe.
(He quotes from 2 book by Roun-Dehesh (p. 19), to which this

10. Typaldos cites Lucian’s treatise “On the Syrian Goddess”?

where the peculiar cult of pillar climbing is described.
That cult “may have influenced the holy Syrian stylite
monks, who lived for years on lofty pillars’”. Cf. H. A.

Musurillo, The Fathers of the Primitive Church (New York
1966, p. 108.
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writer has no access.l) Twice he quotes from Dupuis’ Religion
Universelle?; the half title of its German translation (Stuttgart, 1839)
describes the work as presenting ‘‘the historical devolopment of
superstition and the control exercised by priests in all nations at all
times’’, while an English translation(New York, 1849) characterizes
Dupuis’ book as an ‘“‘explanation of an apocalyptical work of the
initiated in the mysteries of the light, or sun, adored under the
symbol of the lamb of spring, or the celestial ram....”

There is also a somewhat cryptic note (p. 13, repeated p. 14)
on ‘“‘Stephanos ho Gobaros’® with reference to Photius’ Bibliotheke
(Codex 232, p. 289; Berlin edition.)18

11. The book is not mentioned in J. Darmesteter’s very thoro-
ugh ¢‘Introduction’® of The Zend-Avesta (Oxford, 1895 :
Sacred Books of the East) Critical bibliography pp. XIII—
LXXXIX,

12. Charles Francois Dupuis (1742—1809); the full title of the
seven volumes+4-atlas is Origine de tous les cultes, ou, Religion
uniperselle Paris, 1795, with many later editions. La Biog-
aphie Universelle ou Dictionnaire Historique (Paris. 1834) vol.
1V, 455 condemns that work (in transl. : ) ‘‘as being one
of the most impious productions in recent times, worthy
of being relegated to oblivion, because of its indigestible
erudition which reigns there, and because of the vague
incoherence, the arbitrariness and absurdity of its system’’.
Volumes III, IV and V deal with Sun worship, Religious
Mysteries, and Mythology. However, Typaldos quotes
from vol. I (on “Religions’’), II (*Early Astronomy’) and
III (“‘Sun Worship’®).

13. Photius (about 820—891 A, D.), twice Patriarch of Cons-
tantinople, then relegated to a monastery, is the author
of the Bibliotheke, also known as ‘“Myriobiblon®. i. e.
“thousands of books’ in which he gives excerpts and
contents of and critical comments on books of his era;
some of these books are not preserved and known only
through Photius’ encyclopedic work. Also Stephanus
Gobarus’ rather obscure book is described there. Photius
calls it insignificant and put together only to impress the
reader : in regard to Galanos’ translation Typaldos® ref-
erence to St. G. is irrelevant. He was a Monophysite
monk (about 550 A. D.) who like Cyril of Alexandria, the
founder of this schismatic and heretical movement within
the Eastern Orthodox Church, held that because of the
preponderance of the divine nature over the human in
Jesus Christ, the latter possessed only one (mone) i.e. divine
nature (physis). Cf. : A, von Harnack, “The ¢sic et non’
of St, G”’. Harvard Theological Review 16, (1923), 205-234;
(with compl. translation).
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9. Galanos® Greek Translation : “Doyrga”

As mentioned previously, the Galanos manuscripts kept at
Athens Library do not contain the Sanskrit text from which Galanos
translated into Greek. Any inferences as to the text he used can be
made only from the wording in the Greek translation. For the pur-
poses of this study, the Greek version has been compared with V. S’;
Agrawala’s fiargReay «The Glorification of the Great Goddess
(Ramnagar Varanasi, 1963) and Svami jagadiévarinanda’s The
Devt.Mahatmyam or Sti Durga-Saptafati (Mylapore-Madras, 1955),
Sanskrit texts and English translations *¢

Chapter I. Galanos’ Greek version omits the customary
greetings to Candika and does not mention the circumstances in
which Markandeya addresses his disciple, or explain the names of
persons and of the various family lineages (transliteration of

eqrdfaw:, ¥, qa:, weisEfaa: : Svarokissas, Saitra, Soyratas,
Kolavidvansai).

The King Suratha, now deprived of his realm, sees the hermi-
tage of the Saint Vasistha (not of the twice-born Medhas) who from
now on is referred to only as ‘“the Saint” (ko hosios), even though
the Sanskrit text calls him at times gf4. The brave chief-elephant®s
name §EHE is omitted, and the merchant who appears on the scene
is simply called (in transliteration) : Vaisseas after he has introduced
himself as (trsl. : ) Sammades, also Samaddes, 1In verse 37 (Ag. I, 363
SJ. 1. 49) Galanos translates qaf&sMaa: as ¢ four-legged animals,
reptiles and fow!” and leaves out the homorific term ““O Tiger
among men” in the following verse. Instead of “Koower of
Brahman” (Ag. I. 46; SJ. 1. 62) Galanos translates “O foremost
among recognisers of God.”” “Prajapati Brahma» is translated as
demiourgos (Creator, Progenitor), and “Janardana” simply as
Visnu. Brahma’s song of praise (Gal. 1. 54-68; Ag. 54-67; SJ. 73~
87) starts out as ‘I praise you, divine Nidra' which is explained im.
a note : ““Yoganidrad is called the sweet and deep sleep and the
Goddess as the Guardian of sleep” and a subsequent note adds,
<and she is thus also understood to be Matter (H)yle) itself.’”’ The
names 1T and NI appear in Greek transliteration, but aNEHTL:

14, Henceforth abbr. as (Ag.+verse), (S].), (Gal).
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as “sacrifice”, TATRAFT as “every one of the vowel elements®, q8T
as “‘ambrosia’’, and ‘“‘you are the eternal syllable OM and the three-
fold verse meter’’ (Gal. 55). ‘“You are every one of the consonant
elements, which cannot be pronouced without the vowels. You are
Savitri herself, you the great Goddess and Mother.” (Gal. 56)
This verse was apparently greatly simplified and has become much
more lucid than SJ.’s version I. 74: “You are half a matra,
though eternal. You are verily that which cannot be uttered speci-
fically’’ or Ag. 1. 55: “The eternal half-mztri is also thyself,
which being of universal connotation is difficult to be expressed
through utterance.”—Agrawala ignores the mention of Savitri and
the supreme 9T in his Sanskrit text. Gal. 58 has for Hdgfawarea
(“the totality of the world form is thyself”’ Ag. 57) simply o panto-
morphe, “O you one of all forms.” While Gal. 59 (Ag. 58, SJ. 77)
translates all appellatives into Greek (great Wisdom, Matter, Intel-
lect, Remembrance, Madness (i. e. paranoia), Great Goddess and
“great strength of the gods’ (instead of ‘“asuri”), the following ve-
rse, after the mention of ‘“‘the Power behind Everthing,” the Power
bringing together the three qualities—on which Galanos (or the
editor) does not elaborate—the Greek author mentions Devi’s other
appellatives in their Sanskrit forms: the terrible Kalaire (obvious
misprint for Kalaratri), Mahzratre and Moharaire (Gal. 60). Also
without any explanation, there is in Gal. 61 : “You are Sre (sri),
you are the ruler (kyriz for §={r)” followed by Greek descriptions :
““You are modesty, you are the intellectual and perceptive power,
you are diffidence, encouragement ( rkosis ), joy, pleasure, and for-
bearance.’” Verse 63 of the Galanos translation is again greatly
simplified:  “You are the most beautiful of all; you are better
than everything perceptible and intelligent; you are the great
Kyria.”” Also verse 66 (Ag. 65; SJ. 84) varies from the two English
versions : “Who would be able, O Goddess, to praise you, the very
same matter from which we have our body; myself, Visnu and
Siva.” The two asuras (Maddou and Kaitabba) are called “giants®’
(Gal. 67, 68).

In Gal. 69 ( Ag. 68; SJ.89) the translation for 24T graer

—Ag. calls her the Goddess Tamasi (Darkness)}—is “Goddess of
Sleep”; for Y “creator” Galanos uses Brahmi. In the follow-

.

ing verses SM&A is pantokrator'® i.e. (“omnipotent™) Visnu and

15. This is a non-classical word, denoting exclusively (the
Christian) God: Almighty. -
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AIE g is “God Visnu” who, in Galanos® words “boxed and
wrestled” (I. 73) with the “giants.”” Instead of the epithet e
Galanos uses Visnu again. Both Ag. I. 76a SidY TaH 99 IS TS159&E-
H;thﬁ’!ﬁ: and Gal. I. 77 translate this verse approximately the same:
“We are pleased with the battle you have given us, and death
from you is praiseworthy to us,” while SJ. omits it completely.

Chapter I1. Like the modern translators, Galanos uses Indra’s
name instead of “Destroyer of castles® ({%a<:) and calls the Asuras
“anti-divine giants.” In the Galanos description of Mahisa’s new
authority usurped from the Gods, there is a mixture of Greek my-
thological names (Helios=Stirya, Pyr=Agni, Aer=Vayu, Selene=
Candra) and Sanskrit names like Indra and Varuna. (Gal. IL 5;
Ag. II. 5; ST.II. 6). When the gods become angry a great fire issues
forth from their mouths (Gal. II. 9-17) while in Ag.’s translation
it is “fierce heat” and in SJ.’s version (II, 9-19) “*a great light.”” In
the course of enumeration of body parts produced by the light or
fire, Galanos apparently has overlooked that Devi’s fingers stem
from the light of the Vasus; (Gal. I1. 15). STSY=AT Aor4T is trans-
lated ““Out of the fire of the Brahmin creators and patriachs,’ while
qras® denotes Agni here (II. 16). In the following verse, FFET is
the Goddess (Thea). Agrawala’s explanatory and transitional sen-
tence (II. 19a): @y B4y HEHF& i @Fage 1T T “Then the gods
gave her each his own weapon” is omitted by Gal. (and also in SJ.’s
version). Instead of using the appellatives faarF s = “Pinakawi-
elder”” (Ag. 19) Galanos simply calls the god “Siva’ and instead
of Krsna uses Visqu (Gal. IL. 19). Indra, first called “lord of the
devas®’ and then g&® 17 “the one with a thousand eyes,” is simply
mentioned by his main name (Gal. II. 21); (also S]J. II 22 ignores
the second epithet). Yama’s “dead dealing rod” segvE is simply
called “Kala’s rod” without any further explanation, as are
Brahma’s gifts “Aksamala’ and « Kamandalu,” the strirg of beads
and the water-rot, objects with rather ominous connotations. {(Gal.
I1. 22). 1InII, 24 Galanos has the milky ocean, the galaxy, give
the Goddess only a string of pearls and two non-aging and non-
decaying garments; he does not mention : a divine crest-jewel, a
pair of ear-rings, bracelets, a brilliant half-

moon ornament, armlets
for all arms, a pair of shining ankle

ts, a matchless necklace
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and excellent rings for all fingers. (Ag. II. 24-26; SJ. II. 25-29)
Galanos leaves that to Viévakarman (II,25-6) who in the subsequ~
ent verse furnishes her with the shining axe and other weapons.
The mountain fHaIY is called “Himaos® (II. 29) and a1 ‘the
Lord of Wealth” simply Kubera.

The boisterous laugh of the Goddess is translated by the
onomatopoeic word Kkagchasma, “loud, derisive laughter” (II. 31),
1A the sages, or Rgis, are called ‘““Saintly Brahmins™ (II. 34).
Instead of “‘three worlds” for &g Gal. (I1, 35) wuses Pan
(=*Universe’), but two verses below (II. 87) he uses (for &\FTa)
“the threefold Cosmos,” which is filled with her spendour; although
the text describes how the Goddess accomplishes it (by scraping the
sky with her pointed diadem, by bending the earth with her foot-
step and by shaking the netherworld with the twang of her
bowstring—Galanos’ order is different) the Greek text is not very
clear on this, II. 40 mentions the fourfold army commanded by
“Samaras’’ (=Camara), but does not exzplain that ‘four-fold®’
means comprised of cavalry, charioteers, elephant-soldiers and
foot-soldiers, a fact which would have been of some interest to
Galanos®’ European contemporaries. The weapons Galanos mentions
are mostly of Homeric vintage; only one (II. 47: rkomphaia=a
scimitar used by the Turks and Arabs) isa foreign (Thracian ?)
word, introduced by Plutarch and then designating Goliath’s sword
in Biblical Greek. In II. 58 the trident (frisina) usually associated
with Neptune is mentioned.

A major divergence from SJ.’s Sanskrit-English versions
(I1. 60) and from Ag.’s English translation (II. 59) isfound in
Galanos’ verse II. 59; while the latter translates: ¢Other giants,
enemies of the gods, when rushing toward the Goddess like falcons
toward the bird (in translit. Greek : ““hos hierakss ep’ ornin...”) gave
up their ghosts on the field of battle, their entire bodies riddled
with many arrows.” §J.’s translation of qATHIfC: “resembling
porcupines’® appears correct, but Ag.’s Sanskrit version has giqr-
i resembling falcons’> which is obviously an error, since he
translates the word as “‘resembling porcupines.

Chapter KL At the beginning of the third chapter, there is one
of the rare notes Galanos provided. III. 2 reads :* ‘[The great Titan]
3
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rained showers of arrows on the Goddess, just as the cloud showers
rain on Meru® which is explained : “Golden is Mount Meru (spelled
‘Meroe®), golden also the Goddess; the cloud is black, and black
also the Titan.”’

The Goddess® awe-inspiring roar §&1< (Gal, Ag. HI-.II) is in
Galanos’ translation a rather disappointing g8 _yet 11:- breaks
the spear hurled at her. Two verses later, the lion nf’deplct?d ;l;
“boxing and wrestling on the elephant’s midhead. Af :z‘n
(Ag. IIL. 10; SJ. III. 11) where Camara’s epithet fargana tor-
menter of the thirty-three (gods)’’ is omitted, Galanos also leaves
out the proper name Parameévari (III. 18, Ag. ibid.; S8]. 1I1. 19)
and calls her “that three-eyed great lady,”” using the trident.

Chapter IV. In chapter IV. 3 Galanos adds to the names of
gods mentioned in Ag. IV.3 and SJ. IV. 4 (Bhagavan Visnu,
Brahma and Hara) Sesa—the serpent king who is also referred to as
‘““ananta”-; instead of Hara, Galanos uses the more familiarform Siva,
and he has the goddess asked to concentrate her mind on “‘the salva-
tion (soteria) of this cosmos,” a rather Christian concept which finds
an echo in Galanos’ translation of Eﬁﬁa@ as “reason for immor-
tality” (aitia...tes athanasias) and *“those in quest of immortality”®
inIV. 8 (Ag. IV. 8; SJ. IV. 9). The sixth verse was greatly
simplified by Galanos : “You are the beginning, and the boundless
and unalterable matter. Even though you have three qualities,
you are nevertheless without quality and without passion; and you
are incomprehensible even to Visnu and Siva. You are the sup-
port of all, and the practical and material cause of all beings.”
When compared with the original Sanskrit text and the somewhat

confusing Ag. (IV. 6) and SJ. (VI. 7) renditions, the Galanos
version is almost a Western interpretation.

In addition to what was said above in regard to “‘salvation’
and “immortality [of the soul]” there are, in Gal. IV. 8-9 (same
in Ag.; §J. 9-10) two more Judaeo-Christian concepts which, it
would seem, appear by design: ““Sophiz* forfamrt and ““logos®® for ®IsR.
Both terms could have been expressed in many other ways (e. g.
vidya =to eidenai, episteme, gnosis phronesis, sophrosyne; sabda = lexis,

16. An exclamation expressing pity, envy, contempt...also in
reproofs and warnings (Liddle & Scott, Greek-English
Lexicon 1, 1).
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rhema, mythos). Sophia, first recognized as an attribute of God, was
later identified with the Spirit of God.l!? As to logos, we need
mention only the opening verse of the gospel according to St. John:
“In the beginning was the Word (logos), and the Word was with
God, and the Word was God.”

To give an example of Galanos® Greek rendition a few verses
of chapter IV are translated here almost verbatim :

8.

10.

You, O Goddess, are that divine and supreme Wisdom
(Sophia) which is the cause of immortality and so hard to
attain. You become accessible to those holy Brahmins
desirous of immortality, through hardy (Spartan-like)
training and asceticism, to those who mortify their
senses and concentrate their minds on things divine and
live their lives without passions.

You are the Word (Logos) itself, you are the source of the
pure Rg-and Yajurvedas and of the Samaveda which is
praised as being melodious and clear<toned (ligyros). You
are the ineffable (thespesia) Triad of the Vedas. You are
the entire organization and guidance in the conflict and
life of the Cosmos. You are the deliverer from the
terrors of the Cosmos.

You, O Goddess, are Sarasvati herself. (omitted here :
“by whom the essence of all scriptures is compre-

17.

It would be tempting to suggest that G. might reflect here
on Philo’s (of Alexandria, a Jewish Hellenist 25 B. C,—
40 A. D.) writings in whose allegorical commentary on
the Old Testamental Genesis, biblical figures become
virtues personified (in the sense of the “‘prakrtis’’). Logos
the nature of which is Sophia, very much in concert with
the concept of the Stoics, becomes the saviour and guides
those who engage in Spartan-like training (Gal. : sklera-
gogia), asceticism—Iike the munis or G. ‘s “holy Brah-
mins”—and in ecstasy, to God. See : Paulys Realencyclo-
padie der class. Altertumswissenschaft XX, 1 (1941), 1—.50,
Unfortunately Philo’s works are not listed in I. Sakkelio-
nos’ The Paimian Library (Athens, 1890; also Charles
Diehl “Le tresor et la bibliotheque de Patmos au comme-
ncement du 13e siecle®®, Byzant. Zeitschrift I (1892), 488
525 does not mention Philo. (The island of Patmos where
G. had his ecclesiastic training would have been the most
likely place for him to learn about Philo who never was a
favorite of Christian theologians.)
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hended”). Youare the only boat across the endles:

- ocean of this Cosmos. You are Sri who lives in the
heart of Vignu (instead of : “Kaitabha’s foe'), You
are Gauri who is half of Siva’s (instead of “moon-crs-
ted”) body.

11. It wasso strange that, although the Titan (instead of :

Asura Mahisa) saw your face which was cheerful and
resplendent and beaming like the translucent moon, lik-
pure gold, that, nevertheless, the Titan swayed by anger
would have wanted to strike it.

12. But it was even stranger that the Titan did not taks

flight immediately when he saw your face then, full nf
wrath, with lowered eyebrows, and red like the just now
rising moon. For, who is able to breathe life when he ha:
seen the enraged god of death ?

13. May you be gracious, O Goddess: for when you are

cheerful, you create life at once. But when angry, ys
destroy whole nations and tribes, This has become know::

already from the fact that the immense army o. the giant
Mabhisa perished.

Galanos® translation of IV, 19 is different from Ag. ’s, ans
agrees with 8. % (IV. 20) : “The eyes of the Titans were not
blinded by the sparkling lustre” of the various weapons borne by
Durgi.... ‘since they also beheld your immortal face on the foreheast
of which there lies also the immortal half-moon® (giving out conl
rays). In IV, 20 Agrawala leaves about half of the Sanskrit text us:-
translated; SJ.’ full version (IV. 21) is also translated by Galanos -
(“For it is your intention, O Goddess, to make the works of the evil~
doers undone). Your beautiful form is inconceivable (akatanaetir?
and incomparable (asygkritos). Your power is the destruction &
the Titans. But you also show pity towards enemies.”

‘Nandana’s grove” (Ag. IV. 27; SJ. 29) is simply translated as
““the paradise of Indra” (Gal. IV. 27), and also the various namex
of the Goddess are again simplified : (31) Mahesvar] is expressed s
“Great Ruler” (megale Despoina), (32) Ambika who is called “the

one with a resplendent face” (o aglaoprosope) is omitted. (33}
Bhadrakali is “the beautiful Goddess” (kalz thea). There is a slight
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divergence in the last two Galanos verses of chapter IV, when
compared with Ag.’s and S]J. ’s versions. “Now, listen, how again
in the body of Gauri she became the benefactress of the gods by the
deaths of Sumbha and Niéumbha, the chiefs of the evil Titans, and
through the salvation of the human race and of the gods. For I will
tell you everything how this came about.”

Chapter V. In chapter V, there is a slight difference in the
distribution of verses and Galanos’ count does not coincide with that
of Agrawala’s edition, The last verse (Gal. 5; Ag. 6; SJ. 7) contains
an interesting translation of Vispumaya = “the material and creati-
ve power of Visnu® (ten hyliken kai poietiken dynamin toy Visnoy) which
they praised, (Ag. translates SqEY: as the goods “stood before her !*’)
In the following verse ““Reverence to the great and good Goddess !
Reverence forever to the brilliant matter (tei aglaai Hylei)...” the
latter expression is Galanos’ translation of gzed ward, what SJ. V.
9 calls, ¢the primordial cause and sustaining power’’. Dhatri, in the
following verse, is ingeniously translated by Galanos as Tithene
(“nurse’ in Homer’s Iliad 6, 389; rarely “mother’’) which is formed
from the same Indo-European root* dhe. The Greek version of Ag.
V, 9 and S]J. 11 is somewhat shorter : “We do reverence to the one
who is welfare herself and prosperity as well as perfection of those
who worship her, who is the force of the Titans and the good
fortune of Kings.>’18

A note from the editor (p. 29) states that verse V. 9 (= Ag. 10,
8J. 12) is missing in G.’ s manuscript. This versel® is the fourth in
the sequence of altogether thirty-six verses in which the gods procl-
aim and extol the virtues and qualities, practical and spiritual, of
the Great Goddess, In general, Galanos follows the sequence;
except that he omits one verse (Ag. V.27;S]J. 59-61) where it is
said that the Goddess ““abides in all beings in the form of activity

18. Perhaps a mistake in the Greek translation, which should
read : “to the nairyti (i, e. misfortune) and laksmi” (i. e.
good fortune) of Kings, The Greek text has an explana-
tory note : ‘““Sarvane is a paronym for Sarva’s wife, i. e.
Vispu's”.

19. To Durga who guides us in difficult situations, who is the
essence_and procreator of all things, who is knowledge

(Ag. : Fame) who is blue-black as well as smoke-like (in
complexion .
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(qfﬁ'sﬂw)”_ He also uses three expressions for ‘all beings’’20,
Galanos also leaves out grfiqeqor (Ag. V. 23; SJ. 47-49) “in the
form of peace”, but adds a new quality in V. 27 (epsplagchnia=
goodness of heart).

Footnotes in the following narrative of the Rgi (Greek: Hosios)
explain that the gods did not know that the woman who came here
to bathe in the waters of the Ganges was not an ordinary woman,
but the Goddess Parvat] hereself, Galanos also points out that the
poet “etymologizes’ the word Kossa, (rar) meaning ¢‘thylax® =
sheath, box, frame, from which “Kausiki® is formed. Kubera's
treasure {ZX i8 circumscribed as “this great and inexhaustible
treasure” (Gal. V. 48; Ag. 49; SJ. 96). Prajapati’s chariot in the
following verse is described as having formerly belonged to the
“progenitor and patriarch Daksa’ (who is not always identical with
Prajapati). In V. 50 (Ag. 51; SJ. 98) Galanos names “the spearhead
of death”, i. . Utkrantida, and adds thanatephoros ‘‘carrying death”
and specifies gfeetsien a3 “Hydromedontos Varouna® (of the water-
king Varuga). In the following verse, Agni’s garments are purilied
by fire, which is different from Ag. 52, where they do not catch
fire. Sugriva (Gal. 53; Ag. 54; SJ. 101) is called “apostolos’, although
there are Greek words with less Christian connotations (e. g. pompos,
metaggelos). Galanos mentions ‘“Outsaisrava®” (Uccaihéravas in V.
60; Ag. 61; SJ. 110), but in the following verse only the Gandharvis
appear by name; the Nagas are called only ‘“subterranean snakes.”

Chaptex VL-VIL. There are hardly any differences in thi:
translations of Chapter VI by Galanos and by Ag. and SJ., except
for the infinitely greater empathy shown in Galanos’ satirical
portrayal of the teasing Goddess and her reported pronounce-
ments, starting with V. 66 (Ag, 67; SJ. 117) wuntil the
enemies ‘“beheld her, the smiling?® Goddess, sitting upon the

20. Gal. V. 1l : en hapasi tois oysi; “beings”, called /Aple
(“matter”). 12—20 : (en)... hapasi tois empsychois; ““with
asoul” called aisthesis (“‘perception”). 21—3L : (ER).m
hapasi tois anthropois; “human beings™.

21. Galanos uses rare verb forms as they appear in similar
situations in the Iliad I, 490 (where Leto smilingly
“meidiosan’® punishes Artemis) and in Aristophanes’
comedies. Cf. Horace’s Satires I, 1, 24 : Quamquam
ridentem dicere verum=*To tell the truth, yet with
smile”. Also cp, Od. XX, 301 about “Sardonic smile’’.
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Lion on the towering golden peak of the King of the Himalayan
mountain”, (Gal. VIL 2; Ag. 2; SJ. 3). When she finally becomes
angry and takes on the form terrible to behold, which is
called Kale, there is a note by Galanos: “Kals, i, e. Black is
the symbol of death.”” Another note in VII 17 (Ag. 17; SJ. 18)
tells the reader that (the numerous disks disappearing in Kali’s
maouth looked like numerous solar orbs disappearing into the
midst of a cloud) “the cloud is black; and black is also Kali’s body’’.
Kali, holding Canda’s head and Munda’s body in her hands, goes
to Kausiki (Gal. VII. 22), not to Candika (Ag. 22; SJ. 23); also in
VIIL 10 (Ag. 10; S§J. 11) Kausiki appears instead of Ciandika.

Chapter VIII, When the battle begins in earnest, the so-called
““superior devas”’—Brahma, Siva, Visnu, Indra and (Ag. VIII, 12:
Karttikeya; SJ. 13 : Guha) Skanda (Gal, 11)—offer their saktis (in
Galanos’ translation: dynamis=strength) to the Goddess Kausiki (in
Ag.and S]J. : Candikd). “The strength of Brahmai or, as it is called :
Brahmani, came seated on a divine charjot harnessed to swans, and
held in her hands the Aksasitra and the Kamandalu.”” (Gal. VIII.
14), There are notes which explain that ‘“Aksasoutra is the name of
string of pearls (Kombologion) and Kamandalou is the waterjar
( prochoe); they are the characteristic signs of Brahma; his vehicle is
the swan, his chariot yoked to swans.’”” Also to the next verses, (Gal.
VIIIL 16-18; Ag. 15-17 SJ. 15-17) describing in detail the ‘‘dyna-
rois” of Siva, Kumara and Visnu, notes are affixed which repeat
the content of the self-explanatory verses : “The vehicle of Siva is
the bull (zzyros); the adornments on her wrists worn like bracelets,
and on her neck like a collar are snakes, and the half-moon on her
forehead; her weapon is the trident”.—*Skanda (s) who is the God
of war, is also called Koumara (s); his vehicle is the peacock (taos),
his weapon is the spear.”’ And Vaisnavi, the “dynamis®® of Vispu is
seated on the Garuda, which is explained : “Visnu’s vehicle is the
Garouda (s).2® grrgy and arcfady (VIIL 18; 19) are circumscribed
each as “dynamis” of Visnu, having then assumed the incomparable

22. 1tis difficult to believe that Galanos would have written
such insignificant repetitive notes. The aksamzld and kama-
#dalu in Gal. II. 22 (Ag., SJ. 23) were not explained. It
is impossible at present to check the Athenian manuscript,
but it may be safely assumed that the editor prov1ded at
least these particular notes.
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(aneikaston) bodily form of a boar, and that of a lion-man, scattering
the stars by the violent shaking of the mane, Aindri does not sit on
the lord of elephants, hers is white or shining, and Kausiki emitted
a bark, like (really : mefa=with) many other hyenas or jackals
(kynolykos). Siva, whose dark-coloured matted locks are not menti-
oned by Galanos (VIII. 23) isasked by the Goddess to go as her
envoy (presbys) to the Asuras. Thus gg, in the case of the Asura
Sugriva (Gal. VI. 53; Ag. 54; SJ. 102) is translated as “‘apostolos” =
messenger, or in an ironic allusion to the Christian sense : ‘““someone
to bring the good spell”, while ““presbys™ means ‘an elder preferred
to power and dignity.** In VIII. 38-39, 44, 49 (Ag. ibid.; SJ. 39-40,
45, 50) Galanos circumscribes the wrqaur as “army formation of the
Goddesses® (tagmata ton Theainon) and the name of Raktabija which
appears there, is explained in a note : «Raktabejas=blood seed;
this is the way the poet givesthe etymology of the word.” Like
Agrawala, Galanos abstains from ridiculing the fearridden devas
which it would seem is clearly intended here: .......af7EHT FIEATET
(Ag. 52; S1. 53).22 He has Kausiki, raising the din of war (pole-
moklonos) and seeing the despondent Gods, tell K3li to open her
mouth wide,...(Gal. 52). The very last verse of the tenth chapter,
where the erstwhile frightened gods now derive great pleasure from
the fall of bloodless Raktabija, attests once more to a very disdain-
ful portrayal of them and of their mitrkas which are only their
extensions : they dance, driven to frenzy by the blood (which by the
way is not there, since all of it has been swallowed by Camunda).
Galanos significantly chooses the passive perfect participle of the
verb bakcheyo (to express wlgd; “puffed up with pride, haughty?*24,)
an allusion to the secret mysteries of Dionysos in ancient Athens,
known in Rome as Bacchanalia. Although these rites have much in
common with Tantric practices, Galano’s choice of “bebakcheymenos
toi haimati® (like Bacchus driven to frenzy by blood) is certainly

23. Ag. VIIL 52 : “Seeing the gods dejected, Candika excl-

aimed impetuously and spoke to Kali...* But she actually

Taughed at them. It would seem that a1 fawuorg g

is also a rather contemptuous and disdainful expression.
24, Q. Cappeller,

A Sanskrit-English Dicti :
1891) p. 392. ¢ Wimery (Bresuburg,
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not complimentary, but attests to his insight into shared mytho-
logical relationship 1.25

Chapter IX. The “okia selenos aspis toy Soymbba® (not of
Nisumbha as in Ag. 10; SJ. 12) is described in a note as “moonfaced
ornaments made of bronze or gold, fixed on the shield.” But two
verses later (IX. 12) Galanos has Nisumbha (not identified as
Danava) attack the Goddess again who crushes his dart with the
blow of her fist (pegmes)®®. Galanos indicates that Nisumbha falls
because he has become unconscious (ek leipothymias) in IX. 15
[where the Sanskrit text and the English translation just say that
“he fell to ground.” (Ag. 15; 5J. 17) Here only in verse 27 (S]. 29)
does the reader realize that, when Nigumbha regains consciousness].
The Goddess’ clanging of the bell ‘‘destroys the braveness and pride
of the entire army of the Titans’’, (Gal, 18), and in the following
verse “the lion emitted a roar louder than that of a rutting (or
maddened) elephant, and this sound filled heaven and earth and all
(instead of ‘“ten”) directions’>. Ag. ’s and SJ*.s English renditions
(IX. 19, 21 resp.) are more precise, at least according to their
Sanskrit texts: ““there thellon’ roar made the elephants give up their
violent rut”. When Kali strikes the earth with both her hands, the
noise she makes drowns out all the “previous sounds” which are
specified in a note : ““that made by the conch, by the sounds of the
bow string, of the bell, and those made by the lion’s roaring.”’ (Gal.
20) This note seems somewhat superfluous, particularly when the
term Sivadati (IX. 21; Ag. ibid.; SJ. 23) is not explained. We reme-
mber that the Goddess sent $iva as her diita to the Asuras (VIIIL.
23; S J. 24) whence her name which is first used in VIII. 37; SJ. 38.
(She laughs violenty, the Asuras fall and are devoured by her.)

25. Dionysos, also known as Bacchus, Bromios, Iacchus, was
a son of Zeus, and visited, according to the legend, Asia
and Africa, bor details, cp. Larousse Encyclopedia of Mytho-
logy (New York, 1960) pp. 178—182. Originally, only
female initiates had access to these fertility rites, at which
human and later on merely animal sacrifices were offered.
There were, reportedly, sexual orgies and debaucheries.
Nonnos, a Greek poet” and resident of Egypt (5th cent.
A.D.) wrote a long, highly polished epic about these
practices, Dionysiaca (ed. Kochly, Leipzig, 1858) which is
one of our chief sources of knowledge.

26; Obviously a printer’s mistake for pygme *‘fist™ (ei, oi. eta,
jota and ypsilon are all pronounced as long i in Modern
Greek).

4
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“Sivadatr’ appears in verses IX. 21 (S]. 23); 35, 39, (S]. 37,41)
and XI. 19 (S]. 21) always in situations where the epithet would
not suggest the origin of the name, It would seem that Galanos
intended to spell out the might of Kausik] (Ambika) and the indign-
ities to which the gods were subjected when, in IX, 22 (Ag. ibid,,
SJ. 24) he translates : “Kau¢iki” forcefully shouted : ‘stop, stop,
you evildoer l,...the gods staying in the heavens, screamed : “Victory
victory to you'.2” Gal. 28 has “the leader of the Titans, having
become ten thousand-armed?®’ (instead of the Danuja-Lord [S]. 301,
son of Diti envelop the Goddess Kausiki with “just as many disks,””
and calls the tormentor or “afflictor” of the gods (Ag. 31, 5J. 31)
simply ‘‘anti-god™ (antitheos). The sanctified water sprinkled by
Brahmani with the recitation of mantras (me#’ epoides) caused others
to be chased away (Gal. 36), or Ag. 35 : to be “finished”.

Chapter X. Sumbha's slain brother is simply characterized as
homopnoun (“of kindred spirit’’) (Gal. X. 1). When accused of fight-
ing with the strength of others, Devi, ignoring the trembling (Aryan)
gods, says that these (goddesses) are “forms of myself” wfgyax:,
Greek : aporrhoiai=*‘flowing off, afflux, emanations’) while all the
gods and the Titans or Asuras are looking on, a terrible fight begins.
The Goddess by simply uttering the g®IC again translated by “4**
(Gal. X. 9)—easily (gymaros) destroys the missiles. There is a note in
regard to Sumbha’s “shield which shone like the ray-throwing
sun : Golden was the shield Iike the red (and gold) sun.” (Gal. 13)
When the Goddess is lifted high up by the Asura, she fights even
there frTreTa (Ag. 18, SJ. 22) “without any support”, evidently
meaning : no gods (who restricted themselves to cheering only) or
matrkas assisted her. But Galanos (X. 18) adds “‘podon’® ¢ without
the supp ort of her feet,” i. e. floating, and this awesome battle “fills

27. The first verb, anekraxe “she cried out, lifted up her

voice” as in Old Testament, Judges 7, 20, said of warriors
ready to attack’..and they cried: The Sword of the

Lord...” For the shouting of the gods, Galanos used
ekraygasan “they barked, croaked”, when used of man,
as in the Greek version St. John 18,40 : [When Pilate
asked the Jewish rabble if they wanted him to release
Jesus] “Then creed they all again, saying, Not this man,
but Barabbas™, Galano’s choice of words was quite
conscious; he could have used expressions far more cur-

rent, like boao, anaboao, anaphoneo, phtheggomai, anorthiazo
(most of these expressions contain an element of pleading
for help).
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the gods in the sky and the holy Brahmins [instead of ‘Siddhas and
Munis’] with astonishment.

The last two Galanos verses show a slight divergence in the
sequence of manifestations of joy over theslaying of the Asura
leader. They read in translation :

26. The heavenly (creatures) then
breathed calmly. The sun became
bright and beautiful (kalliphegges).
The fire burned peacefully (kesychos).
The cries for help (boai) from all
parts of the world had ceased.

27. When this one (i. e, Titan) had
been removed, the Gods all together
rejoiced greatly from their hearts.
The Gandharvas sang sweetly. Others
of them sounded musical instruments,
and the Apsaras danced.

Chapter XI. While the Sanskrit text mentions the Katyayani
form of Devi, Galanos simplifies the name again and calls her “that
Goddess”. For the first time, the god Agni is described in z note,
which does not sound authentic : “Agnis is called the God of Fire,
and the fire itself. He is also the chief deity (ephoros) and the organ of
the voice (phonelikoy)™. (p. 55). Instead of ““Mother of the universe”
(Ag. XL 2; 8]J. 3) Galanos has the unusual expression Pantanassa
(“Ruler of All”’)28 who is also the *“ruler of all things animate and
inanimate®’ (empsychon, apsychon). Instead of ‘‘inviolable valour®
(Ag. 3; S]J. 4) 2° Galanos (3) has “unsurpassed in strength® (anhype-
rblete ten dynamin) and “‘by you all this is being nourished and its
thirst quenched’’. X1I. 4 again has ““megals Hyle (“important matter”’)
for qruy, and paranoia is being brought to the entire world “by this

28. ‘“‘Anassa”,somewhat rare in Epic poetry (0d.3,380; 6,175),
more common in (lyrical) poetry; is usually reserved for
prayers to the Goddess Athena. Following Patristic usage,
Galanos employs here the analytic form ¢ hileos eso, Pant-
anassa. (“Be gracious, Queen’’) instead of Homeric
““anass’ hilethi’ (perfect imperative form of hilemi.)

29. Ag. XI, 3b : “By thee, who existeth in the form of water,
all this Universe is filled. O thou inviolable in the
valour.
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your Hyle, O Goddess, When you become well disposed, you are the
reason for redemption”. The Greek world “Iytrosis® is almost exclu-
sively used in Christian writings : *“salvation, ransoming, redemp-

tion’, Gal. XI. 5 (Ag. ibid", SJ.6) seems to be based on a somewhat
differnt Sanskrit version. In translation it reads :

XI.5 You, O Goddess, are the very image of knowledge and science.
You are the every one of the beautiful and august women in
the Cosmos. Of you alone O Goddess, the universe is full.
You are every word (logos) in the Veda, and in other books,
[every word] which is fitting for the composition of a song in
praise. What then could there be a song in praise of you ?

6. Since you are a Goddess, about whose secret the entire world
has been informed (diathryllomene) that you are everything, and
that you bave given (us) heaven and immortality (athanasia=
gfws) what fitting words could there be to proclaim you by
hymns ?

Also in verse 7, the expression “‘heaven and immortality” is
used by Galanos to translate ariqedl, while Ag, 6, 7 uses “svargaf
heaven and final emancipation from existence”; SJ. 7, 8 translates
“enjoyment” (for svarga) and “liberation™ (for both mukti and
apavarga). Verse XI. 8 in Greek is far less precise than the Sanskrit
text (as presented by Ag., and S§J. X, 9) :

8. O Narayani, the protrectress of change in everything in

the sense of time, and the power behind the destruction
of the universe, reverence is to be paid to you.

Also XI. 9 seems to be somewhat simplified :

9. O, better than all good (people), illustrious accomplisher

of all desires, the refuge to be wished for, three-eyed
(for Tryambaka) Gauri, reverence etc.

SJ. XI. 11 translates qoTTeT & TTad as “You are the substra-
tum and embodiment of the three gupas”, Galanos’ (XI. 10) tran-
slation : “You holder of virtues, triad of qualities,” is closer to
Ag. (ibid) ‘‘abode of good qualities, who consists of good qualities®>.
Galanos® “triad” is a half-hearted attempt at an interpretation,
but a note t> that effect is again lacking. (Cp. Ag.,p. 214. In
XI. 12 there is no indication that “the water which you spﬁnkle
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from the pitcher” is anything special (i. e dipped in Kuéa grass)
but a note for XI. 14 (Ag. ibid., SJ. 15) explains, that ¢«Kaumari
is the force (dynamis) of Kumara who is Skanda (s). FHis vehicle
is the peacock, his standard the rooster. According to mythology
@ certain Titan in the form of a rooster was pierced by Skanda’s
spear, who holding high the spear with the pierced rooster strutted
Jubilantly in a procession”’. A more useful note, but rather terse
For the Greek reader is the identification of one of the chief leaders
of the Daityas mentioned in XI. 17 : the note says simply : “hiragya-
Zafipu”. Like SJ. (XI. 21), Galanos leaves out ¢“Q Camundi, who
grindest shaven heads”, a sentence added by Ag. XI. 20 (probably
because munda means ‘bald’). In the following verse where
Laksmi is being praised as, among other virtues, being nourish-
Inent (vif‘g : rhostike dynamis=fortifying power), Maharatri and Svadha
remain untranslated, but wgrsfa=m (Ag. 21; SJ. 22 : ‘Great Illusion’)
is expressed as ‘‘great ignorance™, and in verse 22 the sequence of
the Goddess’ qualities is : “*O Intelligence, O Sarasvati, O Chosen
one, O Triad of Qualities, O Everlasting One”, and an incomplete
enumeration when compared to the Ag. and S]J. texts (22, 23 resp.).
In the case of Gal. XI. 23 where the Sanskrit text used by Ag.
contains an additional verse, Galanos’ translation follows 8J. (24) :

23. O Goddess, ruler over everything, you are everything
and almighty, save us from dangers........

Algo in the following verse where Ag. XI. 25 hasqig = qd-
“fifrer: “May [thy countenance] guard us from all created things!”
while SJ. 25 has g¥yawy: from all fears’.2© Galanos (24) shows
cfrom all danger”, as he does in XI. 25 where the triad should
protect us from danger. The bell of the next verse ‘‘should
protect us from evil, as the mother would (protect) her children®’
(26). The Goddess has kept her name Kiatyayani (24), but for

30. sify means ‘fear, danger” Ka=“being". Confusion
reigns supreme here : First Ag. translates yfy as ‘“‘created
thing” and SJ. translates g as “fear”, i. e, both are
wrong in their translations. Then, in the following verse
where in both Sanskrit texts 3f{fiy appears, they both use
¢fear” correctly.



30 4IMTT—PURANA [voL. xxmv., No, |

Bhadrakali (27; Ag. 26; SJ. 26) Galanos uses the Greek adjectival
form O deimalea ““O fearsome one”. Gal. 28 adds to “those who set
their hopes on you, become a refuge for others® refuge and salvation
(soteria) for others, also in 33. There are significant changes and
simplification in the Greek version of verse XI. 30 “In regard to
the Vedas, to scientific knowledge (episteme), to cognition (gnosis)
of essence, and to every practical aspect of the law, who but you
makes the universe steer into trouble (prospatheia) as if into absol-
utely dark chaos’.83 This Greek verse has an accompanying note
which paraphrases and elucidates the original translation : “This
implies the recitation of the Vedas, as well as the act of acquiring
knowledge, scientific knowledge, the cognition of essence, all the
practical aspects of law, of sacrifice, fasting and prayer. Never-
theless, the universe (kosmos), because of your Maya (H yle) is made
to stray into upheaval, asif into the darkest labyrinth’’, If this
explanatory note was indeed written by Galanos, which cannot be
ascertained, his original Sanskrit text must have been at variance
with that of Ag. and 8]J., since the Galanos translation, even when
read with the note, is different, if not incomplete.

In Verse 33, the Greek simplifies calamities ‘‘which have
sprung from the maturing of portents” (Ag., SJ. 34) to ‘‘calamities
which have arisen because of the sins”. In response to the God-
dess’ promise of a boon, the gods ask, in the translated Greek
version (XI, 86) : “O Queen of all, effect the removal of all evils

from the three worlds and, in the same manner, the destruction
of all our enemies”, 82

The time predicted by the Goddess, in which the two Asuras,
bha and Nisumbha, will be born, the twenty-eighth Yuga, is
translated by Galanos (XI. 37) as : “Towards the end of the
twenty-eighth Tetraktys of the Aeons, in the dynasty of Manu, which

31.

Sum

Cp. SJ. 31: “Who is there except you in the sciences,
in the scriptures, and in the Vedic sayings that light the
lamp of discrimination ? (Still) you cause this universe
to whirl about again and again within the dense darkness
of the depths of attachment.”

32. Ag. XI, 37: “..we ask for the pacification of all the

afflictions of the three worlds,”
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is to be called Vaivasvata”.88 In Verse XI. 44 (Ag. 45; SJ. 48)
“Which is frequently cited as proof and “one very clear example of
Plant theophany” in the cult of the (pre-Aryan) Indian goddess,
Durgi,?4 Galanos translates the name Sakambhari into Greek
Lachanotrophos =“bearer of vegetables”, but the name of the Asura
‘who causes the drought and is slain by the Goddess is not Durgama
(Ag. 46; SJ. 49), but in transliteration Doyrgas; she will then be
known as Goddess (Thea) Doyrga. She will kill the Raksasas
(daimonas) to ensure the safety of the saints and ascetics (instead of
**Munis” : X1. 46) and will then be known as the Terrible Goddess
( Bhima-Devi= Phrikte Thea); to kill the evil-doer, the Titan Aruna,
she will “metamorphose” herself into a swarm of bees (eis esmon
Bombylion) and be then known as Bombylia (yradl), and the note
explains, unnecessarily again: “which is a swarm of bees”. In
the last verse (XI. 50) Galanos leaves out ‘‘then I shall become
incarnate again”; “Thus, whenever terrible things are wrought by
the Titans (instead of the Danavas) then I shall effect the destruc-
tion of the bitterest enemies’,

Chapter XII. mERFAYTAY (Ag. 3; SJ.4)is translated as ex=
hairetos Megalourgia (Gal. 3 : “‘choice achievement, or magnificence™)
likewise in the following verses, e.g. 6 : where it is called ‘‘the
dwelling place of good fortune® g3 Tgeeqgd #gq (Ag. 6; 8. 7).
Verse 7 (Ag. ibid.; SJ. 8) is more specific than the Sanskrit text,
which speaks only of “the threefold natural calamaties®. The
Greek text when translated says : “This Megalourgia stops all the
bad things, which arise from the great plague (loime) and the terri-
ble things (which come) from God, from man, and from the body®.
A note is added which says: “The bad things stemming from the
body are the diseases; from man : murder, captivity, robbery; from
God : floods, droughts, dearth, firestorms, and sundry things”. In

33, Tetrakiys, a term coined by Pythagoras is the “name’ for
the sum of the first four numbers, 7. ¢, 10 (=14243+4)"
also “the four terms (6:8:9:10) of the proportion corres-
ponding to the chief musical intervale”, (See Liddell &
Scott, Greek-English Lexicon IT, 1781.) The reason why
Galanos chose this obscure term is unknown, unless
obfuscation—in conjunction with the term “aeons”—was
the very purpose of his choice of words.

84. M. Eliade, Patterns in Comparative Religion, Meridian Book
No. 155 (Cleveland, N. Y, 1963), p. 280.
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verse XII. 8 Galanos does not translate giraga Ay (Ag. ibid., SJ. 9)
as “in my shrine® but rather ¢'In whose house this is recited conti-
nuously, as is proper ... I will always be present there®’, Also the
next verse differs slightly: (Gal. 9) All of this must be chanted
and heard, in accordance with the proper rites...”® To verse 10,
where the Goddess indicates that she will accept sacrifices offered
not only by the initiated, but also by non-initiates, there is a note
added : “Even when a person does it imperfectly because he does
not know (how to do it) I shall accept it”® (p. 63). While Ag. XII.
11 and SJ. 12 mention only the great annual worship during the
Sarad season, Galanos has it ‘“in the late autumn as well asin
spring® (Kata to phthinoporon kai kata to ear). A new word appears
here (XII, 13, 14, 15, 18; XIIIL. 1) for AT Megaleiotes “grand-
ness, splendour, majesty.’® The propitiatory ceremony snﬁﬁiﬂ"-‘-[
(Ag. XII. 15; 8]. 16) is translated by en pasei ieletei “in the entire
ceremony?®’,85 amu‘grf‘qg\‘a‘mi'—of children “seized by child-grabbing
evil spirits”® is translated into Greek “of children possessed by
Harpies and Vampires® (harpyiokatochon kai lamiokatochon brephon).2®
A note added to this sentence, says that, according to mythology,
certain female demons, who were Putana, Dakini, and Sakini seize

35. In modern Greek, the word ke teleie means “‘ceremony,
festival”. In ancient Greek it usually refers to the
Dionysian mysteries, i. ¢. the initiation rite. (Liddle &
Scott, Greek-English Lex, II,17701.)
Harpyiai were originally the goddesses of the devastating
storms, symbolizing the sudden and total disappearance
of men. Later they were represented as half-birds, half-
maidens, and as spirits of mischief. The so-called Harpy-
Monument dated about 500 B, C., now in the British
Museum, shows Harpies carrying off the daughters of
Pandareus (Homer, 0d. XX. 78 ff ). ‘
Lamia; are legendary vampires represented as having
the head and breast of a woman and the body of a snake.
They were fond of young persons’ blood, and used disgu-
ises to attract their victims. When they had sated their
appetites, their form was hideous; their faces glowed like
fire; their bodies were smeared with blood; and their feet
appeared of iron or of lead. They were thought to be
roaming through Africa and Thessaly where they way-
laid unwary travellers. The Lamiai figured prominently
in the nursery-legends of antiquity and were objects of
terror to the young. Arlstophanes (444-388 B. C.) men-
tions the Lamiai in his satire The Wasps (line 1177} a
play dealing with the Athenian passion for lawsuits.

36.
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children from their births up to the age «of five, and drink their
blood” (p 65).

Gal. XII. 18 reads in translation :

This very grandeur of mine, when invoked becomes the
force which removes all evils, which turns away the evil spi-
rits, as well as [such things] which are responsible for the
intercession [demanded of me]. )

While Ag. XII. 19 and SJ. 20f translate the Sanskrit passage
ag “This entire Mahatmya (or glorification) of mine draws a person
very near to me.,...”” Galanos’ translation stresses a different aspect:
XIL 19f ““ Just as much joy and pleasure as I derive when the whole
work is chanted for me in the proper manner, I also derive from
sacrifices offered to me, from flowers, from waters (hydasi for areq),
from gay spectacles, all kinds of luxuries and sweet wines, offer-
ed every day in the course of a whole year’. A note explains “gay
spectacles’ as being ‘““‘choruses and musical instruments”. “Luxu-
ries (tryphemata) are magnificent banquets (lamprai klinai) as well as
beautiful garments (ta aglaz amphia) and sweet wines (glykasmata)®
i.e,, all ingredients of and for the orgiastic Dionysiac festival. The
‘“‘choros” is its chief element; Galanos’ choice of rather rare words
like klinai for banquet, amphia for garments is no mere coincidence.

When the Rsi (Hosios) relates how siadft =frgsr uzfaesar
disappears before the very eyes of the gods, Galanos (XII. 29)
calls her he obrimoergos ekeine Thea ““that Goddess doing sirong
deeds, but the word obrimoergos does it always in a bad sense,
doing deeds of violence or wrong, especially against the gods’’.37
Perhaps this somewhat pejorative characterization of the Goddess’
deeds was not intentional.

The remaining daityas went away to Patala (Ag. XIII 31;
SJ. 35), but Galanos marches those ““Titans’> to the Tartarus, as

37. Liddell & Scott, 11, 1196 : Iliad V, 403 is cited where a
variant reading exists for the word obrimoergos, Aristarchus’
aisyloergos which means ‘‘doing unseemly, evil, godless
things™. Op. cit. I, 43; II, V, 403 reads in translation :
‘“Rash man, perpetrator of violence, who does not account
for his evil deeds, yet he knows well that his arrows he
has angered the Gods who hold Olympus’. (Said of
Diomedes, Tydeus’ son.)

5
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Zeus threatened to do with the Greek gods88. In keeping with the
stylistic preference for active-voice constructions, Galanos translates
verse 33 (Ag. 33; SJ. 37 : “By her, this universe is deluded” Iﬁ'ﬁﬁ). :
“Because of this Goddess all (people) in the universe lose their wits
(paranousin). Yet she herself creates all this (universe) when entrea-
ted and pleared (aitetheisa te kai hestheisa) she gives divine knowle-
dge, and prosperity”’, The special term FJIUE 4. ¢. Brahmi’s egg,
is not explained, but given the feminine gender for unknown
reasons : he Brachmanda which is ¢ full of this Goddess Kali who also
becomes the All-destroyer at the end of the world (en fei synteleiai toy
aionos, XII. 34). In verse 36, Galanos retains the antithesis Laksmi
and Alaksmi; a footnote explains : gydaimonia for the first, and
kakodaimonia (misfortune) for the second name. In the last verse,
Galanos translates as “a virtuous inclination to do good works”
(Klisin agathen for : wfy o wig A ).

Chapter XIII. «The Maya of Visnu” is again translated as
he hylike dynamis ““the material force®, an expression used elsewhere
and TRREE as “‘grand queen” (megale despoina), who gives man
luxuries (iryphas), heaven and immortality (athanssia for what Ag.
calls Moksa). [Gal. XIII. 1-3; Ag. ibid.; SJ. 1-5) The Rgi, de-
scribed as  %faaad (Ag. 4; SJ. 6) is called ‘‘the all-blessed and the
most self-disciplined saint’® (paneydaimon and egkratesiatos).8° King
and merchant then perform “austerities (agkesis for a9g), to have
a view of the Goddess and they recite privately (mystikos) the hymns
in the Veda directed to the Goddess (Gal. 7). The Devisikta
(Ag.6;SJ.9) is not mentioned by its title. Their offerings, in
Galanos’ version, consist of flowers, incense and fire; water is not

included. The world-supporting Candika, referred to as the “‘cos-
mos-nourishing (kosmothreptsira) Goddess™, appears to them, not in
a visible (scasf) form, (Ag. 9; §8]. 12), but bodily (somatikes, Gal. 10),

38.

In book VIII of the Iliad, Zeus warns that I shall take
and hurl [any disobedient god] into murky Tartarus, far,
far away, where there is the deepest abyss beneath the
earth; the gates are made of iron and the threshold of
bronze; itis as far beneath Hades as heaven is above
earth. Then you will realize, whether and in what way I
am the mightiest of all gads. (II. VIII, 13-16).

Paneydaimon is a Byzantine honorary title, also used for
%‘f ci;:ly of Constantinople as the centre of the Eastern

urch.

39.
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The merchant, probably in anticipation of his profound wish, is
called §5°7qT (Ag. 10; SJ. 14), but Galanos omits ‘‘the delight of
your family®, and calls him Vaiéya ( Baissea, 11). The King asked
for an unchangeable (ametaptotos) kingdom. The wise merchant,
who ““had contempt (kaiagnous) for all the things in the world, asks
for knowledge of essence (gnosin ton onton),4° which puts away the

clinging of the soul to the body and its passions and self-conceit
(prospatheia and oiesis).

In XIII. 15 and 18, Galanos provides the Greek equivalent of
God Vivasvat and Sirya : Helios, and the merchant is promised
(notasin §J. 15: “Bupreme knowledge shall be yours, for your
self-realization.”) “'that gnosis will be yours for the enjoyment of
immortality (athanasia)’’.

Conclusion :

As in the case of his other translations, published and unpub-
lished, Galanos did not make an express attempt at explaining or
interpreting the Devimahatmyam. He simplified the text a little : he
ignored the various appellatives of Hindu deities which point to
events in their past or to particular qualities—something that might
have confused his uninitiated Greek readers even further—and
called them by their principal names. E. g. Siva instead of “‘wiel-
der of the Pinaka”, the Goddess’ various Sanskrit names are re-
presented in the Greek as “Mother”’, “Goddess and Queen” (Ttea
kai Kyria); for Candika he writes <“Terrifying Queen® (II. 24 :
© phobera Kyria); instead of “Lord of the Thousand Eyes’, Galanos
simply writes ““Indra’ (II, 21) and for the terms munis, siddhas,
tsis, maharsis he has only “holy Brahmins”, the Asuras are called
““Giants” or “Titans,” Varuna and Agni ‘‘the God of the atmos-
phere’ (der) and “The God of Fire” (Pyr).

When compared with the English versions of the Devimahat-
myam by Agrawala and Svimi Jagadiévarinanda, the Greek trans-

40. Implying higher, esoteric knowledge asin I Ep. Corinth.
8, 7; 10 : “However, there is that knowledge not in every
mane..’’ gnosis is a multifaceted word in Orthodox theo-
logy. §J. XIII. 18 : “Then the wise merchant also, whose
mind was full of dispassion for the world, chose that
knowledge which removes the attachment (in the form of)
‘mine’ and ‘I’ The term prospatheia is also used for
“mamatva” (L. 11) and “moha”’ (I. 39).
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lation by Galanos shows a few divergences, but on the whole the
content is the same, as can be expected. What is so radically di-
fferent is the stylistic finesse which the Greek text manifests, com-
posed by an accomplished master of his native tongue.

There may not be many biographical data on which to base a
valid characterization of this Greek exile in Varanasi4¢!, but a close
scrutiny of the Greek text at hand reveals a man of extra-ordinary
erudition, reflection and sensitivity. These qualities, of which Ty-
paldos, the editor, was very much aware, seem to have prompted
him to write the long-winded introduction, about thirty-five pages

which, unfortunately, has little to do with Galano’s Devimahzimyam
translation.

The Greek used by him is essentially the traditional idiom in
which the (Greek) Fathers of the Church wrote their voluminous
treatises, and in which Galanos had received his theological train-
ing, i. e. “Patristic Greek>. But this translation reveals also his
background in the knowledge of antiquity and mastery of the early
(Epic) and classical idioms (prose and poetry). There are many
rare grammatical forms and words—mostly from Homer’s epics—
and it is in the Galanos’ judicial and balanced choice of words that
the attentive reader can sense some of the author’s reflections and
intentions.

There are learned allusions to the Judeo-Christian traditions
which were already mentioned in our analysis of individual passages
in the text : Logos, Sophia; soteria “salvation”’, [yirosis ‘‘redemp-
tion™, atharasia “immortality’ for mukti, eysplagchnia “goodness of
heart”, Pantokrator ““Omnipotent”, Kyria and Despoina for the Lady
and Goddess, agostolos ““messenger’’ versus preshys ‘“‘envoy’’, anti-
theos “‘anti-god”, askesis “austerities®® hesychos “peacefully’®, mystikos
‘‘mystically, in secret”, gnosis ton onton *“knowledge of essence”.
But there is no indication whatever that Galanos thought of the
Goddess Kili in terms of the mother of Jesus, Mary, who is often

41.

On the tombstone of a friend who had lived in Galanos’

house and was buried near Galanos’ grave-site he had the
following inscribed :

Sacred to the memory of Peter Federoff, a Native of
Russia who died in the Prime of his Life on the 4th Jany.
1825 HO XENOSD. GALANOS HO ATHENAIOS TO
XENO PET RO TO ROSSO. (Xenos meaning foreigner, in
the sense of exile.)
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depicted as a dark-complexioned, almost black-faced woman in
traditional Byzantine art. After all, Mary, though also mystifying,
does not have any of the terrifying aspects of the Goddess which
are necessary to eradicate the evils in the world. In Christian
theology, Mary is not the mover; she is considered only Mediatrix
and Corredemptrix.

But a close examination of the Greek vocabulary also reveals
the metaphysical aspects which Galanos perceived in this hymn in
praise of the Great Goddess. His Greek translations for Mahamaya
are Megale Hyle, for maya hylet¥, for éakti dynamis and for ripa
eidos; all these words are technical terms for the basic principles
Aristotle employs when he analyzes the nature and purpose, as well
as realization of the world. For the genesis of any creature
“matter’’ (kyle), “‘actuality” (energeiz), and ‘form® (eidos) are
necessary. ‘“Matter’® merely possesses the “potential” (dynamis),
but the “form™ alone is the decisive instrument, the formative
principle which leads to the realization (entelscheia) of the ‘poten-
tial” which inherently possesses this possibility : the realization of
felicity (eudaimonia) or infelicity (kakodaimonia).

In Gal. IX. 22 (cp. note 27) we noted how the Goddess
“shouted forcefully’’ (anekraxe like a determined warrior) while
the gods, defeated, bewildered, ‘‘screamed” (eckraygasan, like the

42, The word hyle originally means : forest, woodland; also
brushwood, undergrowth, firewood, timber; the stuff of
which a thing is made, (probably wooden) material.
Aristotle was the first to use kyle as a philosophical term,
defined as ‘‘that which is fit to underlie origin and
decay’’ (to hypokeimenon geneseos kai phthoras dekiikons
Aristotle De Generatione et Gorruptione, 320 a 2) or ‘‘that
from which (something) originates™ : to ex hoy gignetai
(2d. Metaphysica, 1032 a 17). It is a passive entity or
substance with inherent qualities or potentials which
must be awakened and guided by an outside agency of
actuality (energeia) and form (eidos). Depending on the
(good or bad) quality of the outside agency, Apleis thus
the source of chance and defect since itis subject to
unpredictable outside interference with its proper
intrinsic finality. In a felicitous case, the passive matter,
awakened and moved by the purest form, the divine
spirit (nous) gradually loses its original nature and finally
takes on the ideal form of its erstwhile agency. See
Aristotle’s Metaghjsic:, Greek and Engl., Loeb’s Classical
Library (Cambr., Mass.; London 1947) (Book XII, pp.
123-175; also Aristotle, De la Gensration et de la Corruption,
texte etabli et traduit. par Charles Mugler (Paris, 1966),
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Jewish rabble demanding Christ’s death). And quite often iti
not clear whether the Goddess® derisive laughter (kagchasma) ant
haughty sneers are directed only toward the doomed Asuras,. anc
not also toward the gods who are depicted in this hymn as a .pxtlfu
lot (V. 3). The Asuras will not even allow them to enjoy tht
customary sacrificial offerings. Dejected and helpless they praj
to Megale Hyl:48, the great creator and conqueror of Miyi—-—e'n
times referred to as parancia—and place at Her disposal their
potentials (éakti=dynamis), their characteristic weapons, orna-
ments and qualities, all of which they inherently possess, bui
cannot use. The gods now constitute an amorphous dark mass or
matter (kyle) praying and waiting to be rescued from this all-perva-
sive chaos “by the material and creative force of Vispu” (V. 5).
Their concentration, given expression to by the appearance of a
blazing light filling the entire space with brightness (IL. 11)
produces at first the abstract form, then the invincible concrete
form of the Goddess. She personifies ¢‘the great force behind the
gods™ (megale dynamis ton theon), energefs and eidos, the active
furmative principles, the manifestations of which are enumerated
in Gal. V. 13-344¢ : She is the eternal immovable mover H. [yle and
encrgeia (actuality) at the same time, the force of the Cosmos
(physis toy Pantos), the great reason (megale synesis); She is the
constructive force (sysiatike dynamis) which first awakens, then

43

Ironmically, Aristotle’s favorite examples for his formula
that form is the essential element in the realization of
the potential capacity of matter) are man and woman.
The maleis the active, formative principle, while the

female is the passive matter, This concept originates in
observation of the biological functions, where the female

ovum waits to be activated by the male sperm., The
embryo is the form of the ovum, but itis also the matter
from which the child form emerges; the child is the
matter from which man emerges as the ultimate form,
Su;uéarly, the Goddess “incomprehensible even to Visgu
and Siva™ IV, 6), is matter (hyle actuali 1?7

and form (eidos) gt the same tigx;ve. B uality (emergeia),

4. The Goddess is present in all animate beings or people
in the following categories : in the form (en eidei) of
intellect, sleep, hunger, body, force, thirst, tolerance, in
matters {en onomati) pertaining to the species, in the form
of madesty, gaiety, faith, loveliness, good fortune,
memory, compassion, contentment, in matters of mother-
hood, in the form of forgetfulness of error (lethes).



JuLy, 1981] THE DEVI-MAHATMYA IN GREEK 39

moulds and shapes amorphous material of which she is part to a
specific figure and purpose, thus restoring order in the Cosmos,
and thereby re-instating the defeated gods to their former posi-
tions—under the Goddess’ guidance; they become, according to
the Aristotelian scheme, an integrated and now purposeful part of
Her. This scheme underlies the aim and purpose of the Sanskrit
hymn as well, as can be ascertained from the advice given to the
king and the merchant : “If you are in trouble, turn your prayers
and devotion to Me !’ And also Aristotle’s theory of cyclic change
(Metaphysics, ch. XII, VI) fits perfectly with the Goddess’ predic
tion that there will be other upheavals ‘Ag., XI, 38-51). At the end
of the struggle—once briefly in Gal, Ag. IIIL 41, and X. 25-27;
XI. 1—~when peace and the Goddess prevail, there are reminisce-
nces of Aristotle’s siderial “harmony®’ (De Mundo, VI 399, a, 12 £.):
“They all together, singing in symphony and moving round the
heaven in their measured dance, unite in one harmony whose cause
is one (God) and whose end is one (cosmos) : it is this harmony
which entitles the All to be called “‘order and not disorder™.

The present writer is of course not prepared to avow that the
Devimahaimyam is the work of an ingenious thinker, poet and
mythographer solely inspired by Aristotle’s theorems and ideas;
That is the impression which a close reading of Galanos’ Greek
translation, however implicitly, conveys. But there are other consi-
derations (textual criticism, evaluation and analysis of our text by
means of principles found in the various daréanas of Indian philo-
sophy, problematic historical constellations, etc.) with which this
very limited article cannot deal.

As was noted in the detailed analysis of the thirteen chapters,
there are many words and grammatical forms taken from the Greek
Epic and Classical works, a fact which is evidence of Galanos’
knowledge of Greek mythology, and which prompted Typaldos to
write his multifaceted introduction. But apart from the use of
words like Gigantes and Titanes (for the Asuras) Galanos’ Doyrga
does not contain any direct reference either to the ““Battle of the
Giants™ (gigantomachia) which is often confused with the “Battle of
the Titans’® (titanomachia)45, or to the Minoan culture and civiliza-
tion (mainly on the island of Crete) where in ancient times, religion

45, The Giants had sprung from the drops of blood of the
mutilated (castrated) Uranos (i. e. Heaven). Gaia (i. e.
Earth) was the mother of these human monsters who had
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centered upon a goddess, or group of goddesses, whose attribute
was a double axe (labrys), with male deities in a subordinate role.

Since Galanos did not indulge in any speculation on the
origin and ultimate meaning of the DesImzhaimpam, the present
writer who has endeavoured to offer a philological analysis of
Galanos’ Doyrgs translation will also abstain from any such
attempt. But he may be permitted to mention the names of two
men whose comments and translations he found very interesting
and enlightening :

(1) Cavali Vankata Ramasswami, who published one of the
earliest English translations of the Devimzhatmyam under the title:
T he Supta-sati or Chundi-pat, being a portion of the M arcundeya Purana.
Transl. from the Sanskrit into English with explanatory notes.
Calcutta, 1823, (Re-edited, Bombay, 1868) This book may have
been in the possession of Galanos when he translated the Sanskrit
hymn into Greek.

(2) MHeinrich Zimmer, The King and the Corpse, T ales of the
Soul’s Conguest of Evil (Bollingen Series XI; New York 1948) pp.
239-306 with translations from the Kalika Purana : “Four Episodes
from the Romance of the Goddess”.

id. s Myths and Symbols in Indian Art and Civilization (Bollin-
gen Series VI; New York, 1946) pp. 189-221 : <“The Goddess’’.

id. : Maya, der indische Mythos (Zurich, 1952) with an abridg-
ed German prose translation of the Devimahatmyam, pp. 409-421.

legs like serpents and feet formed of reptiles’ heads. They
attacked the gods assembled on Mount Olympus. A
prophecy had predicted that only 2 human could rescue
the gods. Heracles or (Latin) Hercules was their saviour.
‘When he was unable to slay one of the giants’ leader, the
goddess Athene revealed to Hercules that the giant was
unvulnerable as long as he stood on the soil which had
given him birth, (Cp. Ag. I.76 where the Asuras tell
Visnu : ‘f...you may slay us in a place where the earth is
not covered by the flood*”.) At the end, gods are victorious.
According to the ancient mythographers. Hesiod and
Apollodorus \both mentioned in Typaldos® introduction
to Doyrga) the Titans were of the same origin as the
Giants and fought against the Olympian deities. When
Titans were overcome, they were hurled down into an
abyss below Tartarus where the Hekatoncheires (“Hundred-
handed™) guarded them.

Also divine and semi-devine beings like Prometheus,
the Sun and the Moon (Helios, Selens ; Gal., Ag. I and 2;
I1. 5) all descendants of the Titans, are called Titanes.
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These two extremely puzzling words are often found used as
names or epithets respectively of Rudra (or Rudra-siva) and his
‘sister’ or “wife’, mostly in the post-Rg Vedz Vedic works as well as
in the extant Epics, Puranas etc; and, as will be evident from the
following pages, there is great difference of opinion among ancient

6
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authorities as regards the formation and meanings of these words,
particularly the former one, But, as these derivations and inter-
pretations are not beyond serious objections, we have found it
necessary to examine their formations critically and, thus, to see
whether we can find out their original and correct meanings.
(2) =¥ =%
This is a hitherto obscure word occurring only once in the Rg,
Veda, in the following verse (7.59.12) :
sias  gawy  gatd  qfesae a1
o 1
safenfia ae'qry g g ArgET g 1\
which, as its contents, its irrelevant position in the said Rg—Vedic
hymn, and the lack of its Pada-patha show, is undoubtedly
spurious, but which has been given most relevantly, for citation in
the Tryambaka-homa for attainment of Rudra’s grace, in all the
extant Sambhitas of the Yqjurveds, viz. in Vs 3.60, 7°S 1.8.6.2, MS
1.10.4 (25, p. 84), K§ 9.7 (32, p. 76), and KX'S 8. 10 (p. 87), the
last-mentioned two works reading ‘Ufadiyuy’ for ‘e,

in the second pada. This verse occurs also in $Br 2.6.2.12 without
any variation in reading.

It is hardly necessary to say that “»7ta=%’ is a compound word
having ‘P2’ (meaning ‘three’) as its first member; but insurmoun-
table difficulties arise with regard to its second member, which,
from a consideration of the form of the compound, may be taken
to be ‘&r¥avr, ‘srey’, ‘orva%’ ‘swaa’. Unfortunately no scholar, early
or late, has yet been found to have come forward to tell definitely
what this second member actually is and means and why or to
suggest its derivation. It is a fact that from the Rg-Vedic times or
even earlier the word ‘{1’ which, as the words ‘amme’ (meaning
‘nurse’) in German, ‘amme’ in old German, and a few similar
other show, must have had an Indo-Eurapean origin?, came to be

1. The words “srrgr’, ‘sea’, ‘a’’, ‘avq’, ‘g’ etc., used for
‘mother” in the South Indian languages of non-Aryan (or -
Dravidian) origin, need not be taken to be the source of
the Vedic word “aear’, which, as well as ‘sqr’ (meaning

‘father’), must have had natural origin, being the earliest
words which a child can pronounce instinctively, for the
first time after birth, to call its nearest relations on earth,
viz., its mother and father. ’
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used to mean ‘mother’, and this use was sanctioned universally by
all the Sanskrit lexicographers including Amara-simha. But
neither the Rg-Veda and the other Vedic works nor the early Sans-
krit lexicons (such as the Amara-Kofe, Safvata-Kofa etc.) know the
word ‘@', ‘A%aF’, and ‘FEAFC. Still, evidently in view of the fe-
minine word ‘@7FaT'2, of the enigmatic compound ‘=%’ applied
to Rudra in the Yajur-Veda, and of the fact that Epic3 and Puranic
Siva, who is taken to be identical with Vedic Rudra, is said to have
three eyes, some Indian authorities (including a few lexicographerst)
take ‘FF’ (the masculine form of ‘&¥aT’) to mean ‘father’ and
‘gr% to mean ‘father’ or ‘eye’; and, consequently, the word
“sq%a%’ is taken by some to mean ‘the father of the three (gods or
words)® or ‘one having three eyes’. Thus, in his English translation
(I1, p. 123, No. 403). of Bhattoji-Diksita’s Siddhanta-Kaumudi S. C.
Vasu renders ‘3g%a®%° as ‘the father of three worlds’; in commenting
on RV 7.59.12 Sayana takes this word to mean ‘(Mahideva) the
father of the three (gods) Brahman, Visnu and Rudra,5 and in his
commentary on 7.8 1.8.6.2 he explains it as ‘one whe has three
eyes,® in commenting on VS 3.58 and 3.60 Mahidhara explains
this word in a similar way to mean one having three eyes?; accor-
ding to Nilakantha this word occurring in Afbh 12.284.12 and 898

2. As this word ends in ‘g7’ and means ‘mother’, it is taken
to be based on a supposed masculine word ‘gres’, which is

consequently, taken, without any authority or reason, to
mean ‘father’.

3. See, for instance, Mbh. (Vanga. ed) 7.201.11 and 49 (=
Poona cr. ed. 7.173. 11 and 38-39), and 13.17.128 ab
(Poona cr. ed. 13.17.124 cd. reading g9 : for ‘Frayae:®):
Vayu-p. (Anss ed.) 29.124, and 25.2; and so on.

4. Such as Hemacandra, who, in his A4bkidhana-Cintamayi,
gives. ‘Y’ as the synonyn for ‘gras’ (neuter).

5. ‘sqrori sgiferuestond sFaw faywq—Sayana.

6. ‘Hiftr srwmerfa i 2w wWY AgeAHEE]—Sayana.

7. See Mahidhara’s Com.—*syfir sreamify Fxrfor gex m-’
and ‘T,

8. For these verses see Mbk (Poona cr, ed.), Vol. 16—Santi

parvan, Part ITI, App. I, No. 28, lines 178-9 (at p. 2059)
and lines 334-5 (at p. 2069) respectively.
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as an epithet of giva, respectively means ‘one with respect to whom
the scriptures, teachers, and (acts of) meditation are the three eyes
(i. e. means of knowledge),® and ‘one whose three eyes are those
bearing the names of the (three) Vedasj;1® and the Devi-p. says
that goddess Ambik3 (i. e,, Durga) is called ‘sq¥a®1’, because the
Moon, the Sun, and Wind are her three eyes.l! The Mahzbharata,
on the other hand, says that as Siva, the lord of the universe,
‘betakes himself to (or pervades) the three divine (entities, viz,)
Heaven, Waters and Earth’, he is called “a%¥#".22 In explaining
how Rudra came to be called “=ava%’, the Brahmanda-p. (Venkat
ed.), 1.9.2b-6) says :

A afadeas w5 sfon gt g 12b
sEfaseda: qrafire et |
fafatas  Fardeg  swerdAweiiga 13
Tl gffirder aeng samw g=ad 14a
frmea:  qhemfersarecaa:  wq@i
TEF ¥ qUSiedAg e o U6
But very peculiar is the statement made in this matter by

the Satapatha-Brahmapal 8, which in its section on Tryambaka-homa,
prescribes the offer, to Rudra, of his due share of the oblations

9. “ifer greAtand=marty swastRr TR AT ST Ted
¥ =ms: —Nilakantha,)

(But this interpretation cannot be accepted as plaus-
ible, because in this verse of the A ahabharatathere is the
word ‘friwry’ immediatly after ‘sqrrepra’, thus showing
definitely that “Yx’ and ‘graqes’ are not synonymous.

10 ‘Gmremfy aramifs =gifr aea’—Nilakantha,
11.  Der#-P. (Vanga. ed.) 37. 6—
amgaifeentr ger Jaifr aneg o

8% ar swraw 3 gffir:  qfefrar
12, MBbh 7. 201. 130 (=Poona cr. ed. 7. 173, 89)—

fosht ¥idar o wad e
T Ol ST ey qm e o
(w3 = q'mFg—Nﬂakam_ha)
3. ‘qq & & W a7 @emshawar o, wgr (VS 3.57)—

SBr 2.6.2.9.
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with the citation of theMantra ¢“This is thy share,O Rudra; gracio-
usly accept it together with thy sister (who is) ambikz, Svaha !’ and
then says :

“Ambik3, indeed, by name is his (Rudra’s) sister; (and) this
share is his together with her (as a sharer); as this share is his
together with a woman (¥1, as a sharer), therefore (these oblations)

are named WIHT:; (and) thus (he) delivers from Rudra’s power
those offspring who have been born to him?’’.14

In this statement we fail to understand why the oblations
shared by Rudra originally with his ‘sister Ambika’ (a woman-
#fY) are called ‘=gra®T:’ (and not ‘=yfasmT: ‘or Tafmsn:’), what the
Satapatha-Brahmaga actually means by the word ‘a4 %’ or ‘&vamr’
(occurring in >q¥gs1:) and how and why the offspring born to
the offerer of the said oblations are delivered from Rudra’s power.
As a matter of fact, this is a highly confused statement based on a
complete misunderstanding of the words ‘Aff@%t’ and ‘eawws’,
so much so that this Brahmana and no other Vedic work, gives
out ‘AFFT’, evidently an epithet, as we shall see below, definitely
as the ‘name’ (A7) of Rudra’s ‘sister’ (¥9%) and makes Keith go
so far as to say, without rhyme or reason, that ‘Ambika as the sister
of Rudra’ ‘seems to derived from the epithet Tryambaka®ls So,
there is hardly any doubt that the said statement is the result of a
serious confusion with regard to the meaning particularly of the
obscure word “a%%’; and as at least one more palpable instance
of a similar confusion has been cited byus elsewhere!® in connection
with the possibility of the Vedic Aryans’ contact with the Assyri-
ans or Assyro-Babylonians in a fairly early Vedic period, we cannot
overlook it easily.

Following the authorities referred to above and also similar
others and in view of thelines. “ay & & W, g cawnsiasar o e,

14.  “‘sfiasr g & wTATR T@9r, qady @g W, 95 qIES  ferar
g WTTEAEAT] SqvT WA, A A1 AT ST Sraredr SEang
szt (SBr 2.6.2.9).

15. A. B. Keith, Religion and Philosophy of the Veda and
Upanisads, p. 144.

16. In our article on the source or origin of Rg-Vedic Rudra,
which is awaiting publication.
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o< wzer Tagishiast (or efrasy caqr) etc. occurring in the extant
Sarmhitas and Brahmanas of the Yajur-Veda*? (in some of which the
word ‘sifrgwT appears to have been taken, as in the Satapatha-
Brahmana mentioned above, to be the name of Rudra’ sister),
modern scholars interpret the compound ‘syrgs’ as one having
three mothers, three sisters, three wives, or three eyes. Thus,
according to Arbman, Louis Reuou and D.R. Bhandarkar this
word means Rudra ‘who has three mothers’;1® to Macdonell its
“meaning appears to be ‘one who has three mothers’ in allusion to
the three-fold division of the universe™® Keith takes it to mean
one having three wives, sisters or mothers, and says, without explai-
ning its second member, that in it there is possibly ‘an allusion to
the three divisions of the universe’ or ‘the epithet refers to the god
either as connected with three seasons, or as connected with the
three worlds,—heaven, air and earth, as inthe case withthe Maruts
wueea’320 to Griffith it is 2 name of Rudra as having three wives,
sisters or mothers, or three eyes;?? and so on. But we are constrai-
ned to say that none of these interpretations has the least claim to
plausibility Neither the Rg-Fedz nor any of the other Vedic
Samhitas and Brahmanas says anywhere, directly or indirectly, that

17, The line ‘gy & &g Wi’ etc. occurs in V'S 3,57, 7.5 1.8.6.1,
KS$9.7 (29, p. 76) and 36. 14 (25-27, p. 362), KKS 8.10
(p. 87), MS 1.10.4 (22-27, p. 84) and 1.10.20 (48-50, p.95),
TBR. 1.6.10.4, and SBr 2.6.2.9.

For the line ‘e § TAE aisframr ete. see K 86.14
(25-27, p. 362),M4S 1,10.20(48-50, p- 95), and 7Br 1.6.10.4
(v.l.-—-‘qr(g a1 seqifrasT &ar). About this line as occurring
a little differently (i. e. without mention of ‘grg’ ) in the
Satapatha~Brahmaga (2.6.2.9) we shall say later.

E. Arbman, Rudra (Uppsala, 1922) p. 296 ff.; L. Renou.
Vedic India, p- 63 (§ 125); D. R. Bhandarkar, Some Aspects
of Ancient India Culture, p. 42.

19.  A. A. Macdonell, Vedic Mpythology, p. 74.

20. A. 11B8 Ke:;hi Tsiz:':?ja Sarshita (English translation),
P , no ; an 1gion and Philosophy of the Veda and
Upanisads, pp. 143, 149. # of

2. R, T. H.Griffith, The Text of the Whitr Yajur-Veda

(Vg/éz)mneyi-SamhitE, English translation) 3.58 (note at
p. 28).

18.
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Vedic Rudra ever had threse mothers®?, sisters, wives or eyes,?8 or
was the father of any group of three deities, the Maruts, of whom
Rudra is repeatedly called the father in the Rg-Veda, being many
more in number than three. As a matter of fact, the Vedic
Sarhhitas are completely silent about the mention either of even a
single mother, sister or wife of Rudra or of her name.2¢ Of the
Brahmangas it is only the Satapatha (6.1.3.7ff) which gives a story of
the birth, from the Dawn (g5q) by the year (d=ea<) and the sea-
sons (), of a boy (5%1<), who cried for names immediately
after his birth and was consequently given by Prajapati as many as
eight names including ‘Rudra’, which was the first.25 But even in
this Brahmana there is no mention of Rudra’s three mothers.

Stories, similar to that given in the Satapata \Brahmanha, are
to be found in many of the present Puranas also, but in these works

22. Taking, like Ludwig, Geldner and others, the word

‘Brarar’ in RV 3.56.5 to mean ‘he who has three mothers’,
Macdonell (Vedic Mpythology, p. 74) feels inclined to find
in it the Rg-Vedic response to Rudra’s ‘three mothers’,.
But we must not ovelook the facts that ‘BTarar’ having
the accent in the first syllable, is a Tatpurusa Compound,
and not a Bahuvrihi, and means, as Venkatamadhava
and Sayanacarya say, ‘“the measurer of the three (worlds),
and not ‘he who has three mothers’, and that neither in
the said verse nor in any other of the same Siikta there is
anéi mention of Rudra or the slightest reference to this
god.

23. It is a fact that in 4V 11.2.3,7 and VS 16.7 Rudra is said
to be ‘thousand-eyed’, but this is evidently due to his
past Rg-Vedic identification with Agni.

24. Although, as we have already said, the Rg-Veda often
calls Rudra the father, and sometimes the progenitor, of
the Maruts, and the latter the sons of Préni (cf. ‘gferana<:’
—RV 1.23.10, 38.4, 85.2, etc.), Préni is never said to be
Rudra’s ‘wife.”

Even if Préni be taken to be the wife of Rudra, the
latter is nowhere said to have three wives,

25. This story must have been based on the facts that Rudra
came to be identified with Agni in the post-Rg-Vedic
days, that Agni has been called ‘FH1X’ in RV 5.2.1, and
that every day, throughout the year and in all the seasons,
fire was kindled by the Vedic Aryans early in the mor-
ning for performance of sacrifices,
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there is no mention of the Dawn, the Year and the Seasons; on the
other hand, a child, called ‘Kumara Nila-lohita’ or simply ‘Nila-
lohita’, is said to have appeared all ona sudden in (Rudra—)
Mahadeva’s lap and to have received from Brahman the name
‘Rudra’ and seven others.2® Although in the present Epics and
Purinas, Vedic Rudra, being amalgamated with Siva (a god of
popular origin), has lost much of his Vedic character and gained
many additions to his person and activities, these works also are
completely silent about his three mothers.

From what has been said above it is evident that the interpre-
tation, hitherto given by scholars, early or late, of the word FaT
are all completely unauthorised and have consequently no basis to
stand upon. Under these circumstances we shall have to try in

our own way to determine its meaning, and, for this, we shall have
to look to the Rg-Veda first of all.

We have already said that ‘sa7a®" isa compound word pre-
sumably having 'amay’, '@’ ‘@rs or HFAFT as its second mem-
ber. Although, in the Rg-Veda, we do not found ‘amwas’ or ‘STey®l’
the word ‘or%’ (evidently the vocative singular of ‘arzar’) is there.
Besides this, the Rg-Veda has two other words (presumably derived
from the same root or base), viz., %fia® (and its derivatives® #fFa-

AT and ‘@FfY’) and ‘@=T, In the Sathhitas of the Yajur-Veda
there is a third one, viz., ‘&f=sr',

Of the words occuring in the Rg-Veda we find ‘@ffa’ used in
the form ‘atfiga®t’ (feminine vocative-singular of superlative of
‘wftq’ in RV 2.41.16 running as follows :

afedafl adi'ad AfaR,  weafi )
a5 w89 enfg safeansg awsfy |)

an1 it occurs in the form ‘®¥aq:’ (nominative plural) in BV 1.23.19
which runs thus @

26. Brahmapde-p, i, 103 fi. and 1.5. 72 f.; Vayu-p. 27. 3fL.
and 1.:0.73ff.; Vispu-p. (Vanga. ed.) i.7.8fF and ig.ff.;
Padma-p. (Anss ed., Srsti-khanda) 3,162-168ab and 188fT;
Karma-p. \All-India Kashiraj Trust ed.) i.7.24ff apd i. 10.
18cd ff.; Lirga-p, (Calcuita ed,) 1.6,11ff; and so on,
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ardl’ geesafisten’ aerdaang |
Jeaddg AT @ 0

In explaining the former verse (RV 2.41.16) Sayana takes
‘affea®’ to mean ‘migert A%’ (“best of mothers’) and thus, ‘arfea’
to be synonymous with ‘AT1g’ (“mother’) but in his commentary on
the latter verse (RV 1.23.16) he explains ‘@¥=:’ not simply as
‘atax:’ (‘mothers®; but as ‘FITEATAAT ST’ (‘waters deserving the
place of methers’) and quotes Kausftaki-Brahmaga 12.2, which says
that in the verse ‘gvqay gregsafy:’ (RV 1.23.16) it is ‘anq:’ (‘waters’)
which have been called ‘g¥a:’ (‘mothers’) by way of praise.2”
Again, at the very outset of his commentary on this Rg-Vedic verse
(el a=meafir;, etc)) as occuring in Atharva-Veda 1.4.1 Sayana
says that, ‘‘like the word ‘erwat’ s the word ‘afea’ also is well-known
in the Veda as denoting ‘mother,’; and then, after referring
to RV 2. 41.16 (aifraa® qA\g#®, etc.) and KBr. 12.2. (mentioned
above) as his authorities, he interprets ‘@f%:" not simply as ‘wrax:’
butas ‘ARMAT AM:’ (i. e., waters that attained the position of
mothers). Thus, following the Kausjtaki-Brahmaga Sayana takes
this word to have been used in the sense of ‘mothers’ for praise of
‘waters’ (a119:) which are relevant in the said Rg-Vedic verse as well
as in a few others of the same Stikta. We are now to see how far
this interpretation can be used relevantly in explaining RV. 1.23.16
(srwaay geeq=afin:, etc.) quoted above.

From Siyana’s commentaries on this verse as occuring in the
Rg-Veda (1.23.16) and the Atharsa-Veda (1.4.1) we understand that
he construes it as follows :

“orveary: @EAQAAT SITHA:, WLAT 99 g, sreafa: af
As we have already seen, Sayana takes ‘@%T:’ to mean
‘AREATAT: (or, AGHAL:) A2’ (‘waters which are mother-like®) by
*SITAY:’ he means ‘fgamifoa araa:’ (‘beneficial or serviceable female
relations’) or ‘swfitey:’ (‘sisters’) beeause, as he says, ‘in the
(sacrificial) act under performance (waters) are helpful like

27. @ 9 sWAfEngd gurETEd— wvaa geegsa faferd ar
wwg:’ gft 1—Sayana’s com. on RV 1.23.16.
7
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sisters’,®® and he interprets the expression ‘GEEfI¥SAT T2, rather
queerly, in his com. on RV, 123.16 as “oarEd T I 9T
werrfay Asraee (‘associating in cows etc...milk furnished with the
taste of sweetness’) and, a bit differently, in his com. on 4V.1.4.1 as
EEAT ALY 97 TGRS Swaey TRNfEHTRYA STSd o1 E AR
(‘furnishing with their own sweet taste the objects of sacrifice such
as Soma-juice etc. or ghee which is milk in a changed form®), So,
following Sayana’s construction and explanation of the said verse
we may translate it thus:

“The mother-like (waters), the sisters (or, beneficial female
relations) of the ({priests or sacrificcrs) desiring (performance of
their Soma?®) sacrifice, g0 by (their) paths, putting (in cows etc.)

milk furnished with sweet taste [or, associating payas with (their)
taste of sweetness]™.

In interpreting the said verse (RV 1.23.16) Mudgala follows
Sayana very faithfully; but Skanda-svamin’s interpretation of it,

though being generally the same as that of Sayana, has the
Pecularity in that it takes ‘T’ to be water brought from a stream
and kept overnight in a special vessel called QHST (meant
for keeping water for sacrificial and other religious purposes)®© and
‘Tz’ to be the same as Soma-juice.8t According to Venkatami-
dhava the expression ‘cgsaém'gm 9a:’ means ‘wger QT TeawgEs

Ha=geay’ (*thoroughly associating the visible

water with sweet
taste’). '

Following more or less the interpretations of the scholiasts

mentioned above Griffith transiates this verse, as occuring in the
Rg-Veda, thus :

““Along their paths the Mothers go, Sisters of priestly minis-
trants, mingling their sweetness with the milk’’,

28. ol Al PR s whrhag TEEYET e |
Sayana‘s com, on 4V 1.4.1,

That ‘greqe’ is ‘Sraary’ is said by Sayana in his com. on
AV 1.4.1

qEd: dyfany: EITYIT T |

R[N A9} ( Nighantu 1.12 )\ FEdiaiseTretn o
drreorgEE |

29,

80-31

—S8kanda—Svamin’s Clom.,



jaN., 1882] THE WORDS sy AND srfeqsy 51]

It has already been said that this verse also occurs in 1.4.1, and
Whitney and Griffith translate it as follows :

¢The mothers go on their ways, sisters of them that make
sacrifice, mixing milk with honey’ (Whitney).

¢ Along their paths the Mothers go, Sisters of priestly mini-
strants, blending their water with the mead.”” (Griffith).

As Ludwig, Grassmann, Geldner and others’ renderings of

this verse are not very materially different from those of Whitney
and Griffith, we need not mention them here.

But it is hardly necessary to say that these interpretations and
translations are not at all satisfactory or convincing. If ‘" mean
simply ‘mother’, as these scholars say, then the ‘waters’ being called
‘a¥ad:’ and thus being conceived as ‘the mothers® of the priests or
sacrificers desiring performance of their (Soma) sacrifice, are again
called their ‘STa’ (sisters or other female relations). This conce-
ption of double relation of the same object (viz. waters) with the
same persons (viz., the priests or sacrificers) for the same functions
of the former (i, e., waters) is extremely awkward and also absolu-
tely unnecessary, because the mothers generally and naturally
render much greater service to their sons than the sisters to their
brothers, thus leaving no scope for the latter. According to Sayana,
‘waters’, like sisters, are helpful in a (sacrificial) act under perfor-
mance’; but can the sisters ‘put in cows etc, milk furnished with
sweet taste’ (as Sayana and Mudgala say), or have they got (or do
they carry) any sweet taste of their own (cf. ‘eaF47 ATAAT’), with
which they can sweeten the objects of sacrifices such as Soma-juice
or ghee (as Sayana says) or does the special kind of water with
which they mix the Soma-juice, form a part of their own self
(eaTg99yq, as Skanda-svamin says), or can they add sweet taste to
water (as Venkatamadhava says), and, if so, how? As the said
interpretations of RV 1.23.16 raise these abnormal questions but
fail to enable us to give suitable replies, there is hardly any doubt
that all these difficulties arise from the wrong interpretation of this
verse, particularly of the word ‘ar#4:’ used in it. If we set aside
the other objections, the very presence of the word ‘siraa:’ in the
said verse shows that “A%aq:> cannot mean ‘mothers’. So, for gett-
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ing to the other possible meanings of this word (‘@) we should
derive it, as Sayana has dons, from the Atmanepadi root ‘o’
(i. e. ‘1% meaning ‘to roar’, ‘to sound,—3fT @s?) with the Unad;
suffix § (meant for denoting the subject) in accordance with the
Unadi-siitra ‘197 52’ (4.138), but we must take it primarily to be an
epithet meaning (that) which roars or makes sound and secondarily
to mean, by convention in rare but relevant cases, those which have
this epithet, viz.,, water and mother. Thus, like ‘@¥#q’ (derived
from +&@t3—to sound, and meaning ‘water’), ‘A%’ (derived from
‘\’Fﬁ—to roar, and meaning ‘river’) and many other similar words,
‘gifim’ is derived from its basic root ‘AR’ (i. e. ‘AT —to roar, to
sound) and conventionally taken, like‘af’, to mean ‘water’, perhaps
because water is found to create sound in various ways—by falling
on earth asrain and hail, by flowing in strong currents in rivers
and fountains, by creating water-falls, by giving rise to lightning
and thunder and so on. Convention also requires ‘Aff’ to mean
‘mother’, as scholiasts rightly say, evidently because a naturally
affectionate mother (even among the lower animals) has to make
particular sounds to warn her little children against dangers
or to call them to her side for their safety. But in the
matter there is a remarkable difference between the meanings of
the words ‘q¥7g’, ‘98’, ‘4%q’ etc., on the one hand, and those of
‘atﬁi", on the other. Whereas in case of the former words their
conventional meanings come to the forefront, thus pointing very
prominantly to the material objects taken by convention to be de-
noted by them and throwing their literal meanings into the back-
ground, in the case of the latter (i. e., the word '@rf&’) its literal
meanings are more prominent and inseparable even though it is
used in the conventional sense. As to the word ‘&1’ (meaning
‘mother®) it may be said that, being uttered instinctively for the
first time by a little child incapable of speaking, this word had a
natural origin and did not stand in need of being derived from a
root. So, its meaning ‘mother’, unlike those of ‘srfea’ a word de-
rived from the root @&’ i. e. ‘&%g , is direct and natural and has
got no idea of any root atitsbase, As human civilization made
its progress, there was an ever-increasing attempt to express ideas
not only by finding new words for them but also by forming kindred
words on the roots or bases of those already in use in society; and



JAN., 1982] THEYWORDS =qrqs AND erftsspy 53

it is hardly necessary to say that these derived words, even though
used to mean some particular things by convention, could not, in
many cases, get over the meaning of their roots or bases,

That the conventional meaning ‘mother’ given to ‘afig’ has,
at its basis, its etymological meaning of roaring or sounding is
quite evident from RV 8.72.5, which gives a very nice poetic
description of a bright lightning-flash from a cloud in the sky and
the closely following thunder, through the imagery of a brightly
white newborn calf running unobstructed after its birth and its
mother lowing as if in appreciation of the extraordinary exploit of
her child. This verse says :

A 1 wafag framie @ fa'ved | AR T arsa |

[“The running calf, shining bright here (in the sky), finds
none to check (it, and) wants (its) roaring (mother) to praise it’’].

The word ‘srsqy’ in this verse is the Accusative singular of
‘grdl’, the alternative feminiue form of ‘srf¥g’ derived with the
addition of &y ( >§)in accordance with the Varttika “giamruafmT:”
under Panini’s rule ‘ggifaram’ (4.1.45). As the lightning-flash is
closely followed by the thunder, and as the calf (in the form of the
lightning-flash) does not want its mother (in the form of the cloud)
to look silently at it like a dumb spectator but expects her to be
vociferous in full appreciation of its highly creditable work, the
word ‘g#fl’ has the underlying meaning of ‘roaring’, which, here, is
of the first importance.

Although we know of the literary use of the root ‘gfy’ (i. e,
&%) meaning ‘to roar’, ‘to sound’ in the Vedic or non-Vedic
literature, the Rg-Vedic verse quoted above bears sufficient evidence
to the great antiquity of the said in-lying meaning of the root ‘gfy’
(i.e., ‘an’ )

From what has been said above it is evident that we should
take the word ‘grrqey:’, in RV 1.23.16 to mean ‘the roaring (waters)?,
and with this meaning of this word we should translate the said
verse thus :

“The roaring (waters), the (singing) sisters (or, female
relations) of the (priests or sacrificers) desiving (performance of
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their Soma-) sacrifice, go by (their) paths, mixing milk with
Soma-juice*.

As a matter of fact, a careful study of the Rg-Veda shows t-hat
in the early Rg-Vedic period, when the females in the Vedic soc:efy
enjoyed much greater freedom, the Vedic Aryans took, at least in
the family rites, the active assistance of their sisters and other near
female relations, who helped the male members by extracting Ju'lce
from Soma plants founded particularly in mortars,® by btin.gl_ng
water in jars from rivers etc.,3% by mixing milk with Soma-juice
kept in jars (@) or vats (#1wr), by diluting the mixture P!‘OP‘.”'I)‘
with water if necessary, and by doing similar other works possible
for them. From the Rg-Veda we learn that, while thus working, .the
Vedic females used to sing songs.8¢ But with the progress of time
the Aryan females came gradually to be deprived of this right of
active co-operation in religious matters and were pushed into the
background. From the said Rg-Vedic verse it appears that at the
time of its composition the females of the Vedic society were no
longer allowed to take active part, like males, inthe performance
of Vedic, Particularly Soma, sacrifices, So the roaring waters,
moving along their particular paths leading to the jars or vats
containing Soma-juice, are said to be doing, like the singing
sisters or female relations (of older days), the work of mixing milk
proportionately with Soma-juice (which is often called Ay in the
Rg-Veda).®5 Itis hardly necessary to say that abnormal consum-
ption of Soma-juice in the different spheres of individual, social,
religious and political life of the Vedic Aryans made Soma practi-
cally 2 rare thing even in the late Rg-Vedic period, and the result
was that, with the progress of time, people felt more and more the
necessity of diluting Soma-juice with water t0 meet the demand.
This is evidently whyin the said Bg-Vedic verse ‘the roaring waters’

(and not the singing sisters or female relations of the priests or

sacrificers) have been said to mix milk with Soma-juice.

We have already seen that ‘orfe’, formed by adding the Unadi
suffix g to Jarfr (i- e. &+ )» primarily means ‘(that) which roars or
32. See RV 1.28.3-4; 1,89.8.
33. Cf, for instance, RV 1.191,14,
34. Cf, for instance, §V 1,92.3.

35. See, for instance, RV 4.26.5, 4.27.5, 6,20.3, 8.69.6, and so
on.
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Txyakes sound’. Consequently, ‘sifeqad’, which in RV 2.41,16, is one
Qf the epithets of the river Sarasvati, must be taken to mean ‘the

est roarer’ or ‘the best of those having roaring (waters)’38,and this
Txyeaning finds strong support in the fact that in the said verse (i- e.
RV 2.41,16 which contains the epithet ‘arfigga’) Sarasvati has been
A cdressed as ‘g’ (‘O mother’) and that in a good 'tnumber of Rg-
V> edic verses this river has been extolled for her mighty flood, high
S eed, surging waves, and loud roaring.37

Our statements made above make it clear that the Atmane-
Padi root ‘afy’ (i. e. ‘grra’), may safely be taken to mean ‘to roar’,
“to sound’. So, the words ‘area’, “erear,‘gras” and ‘aegsT’ may be
derived of follows :

‘gvq’, (literally meaning ‘roarer’ ‘maker of sound’).—gvaq
rsamd s v 1 Aafir (L e, Jaee) + (w@T%) @ (> o), by Panini’s
rule 3.1.134 —afgufga=rfasa sforea=: |

‘a¥g’ (literally meaning ‘roar’, ‘sound’).—¥FU3 meTd TR
=r¥q: | Jafa + (wd) a9 (aigewma)

[‘&@r=s’ may, by convention, mean “father”, because, like 2 mother,
2 father also not rarely makes sound to control his children,

‘ar’ (meaning, by convention, ‘mother’).—‘arva’ (masculine,
meaning ‘father’ by convention) with the feminine suffix atq

( =]

36. Thissecond meaning we may have if we take ‘srfeggf” to be
equivalent to ‘gfrgaad’ just like ‘grqeqar’ which, an epit-
het of a river in RV 10.75.7, is equivalent to ‘sqeaerar
(according to Sayana) or ‘gqfggar (according to
Udgitha).

37. See, for instance, RV 1.8.12 (Sarasvati, a huge mass of
water wgY gof:), 6.52.6 (swelling with rivers) 7.36.6
(mother of floods, swelling with water the roaring streams),
7.95.1 (moving swiftly and surpassing all other streams in
her greatness), 7.96.1 (the mightiest of rivers), 7.96.5
(high waves) and so on.
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‘grax’ (meaning ‘sky’).— wwf wsd U o < wvwey 1 aey +
N+ & (>9) 1 (It is well known that grmr is &maqor, i. e. has
‘sound’ as its attribute),

‘srvgs’ (meaning ‘one who habitually roars or makes sound®).—
afay ofeg dieq srer =fy svas: | Jafg + (F6fR) g9 (>as) |
Cf. Panini’s rule 3.2.146 (GTEE'EFW()

‘areas’ [meaning ‘one who causes (something) to roar or

sound’]—srrafy aed wreafa af avam: | VafE + fore + (sdf%) vge
(>a%)

As ‘grrgs’ may be derived in the said two ways, Sgms’ may
be analysed thus :

i) fag qfqegeafimay erma®: (qagFres:)—one who roars (or

makes sound) ia the three (regions, viz., earth, air and
heaven).

() =amort  (qPesaeafeargary) @Fam:  (@eaETeE:)—one who
makes the three (regions. viz., earth, air and heaven) roar
or sound (with his roaring).

That Rudra controls the three regions, viz,, the earth, air and
heaven, and fills these with his roar, is known from a number of
Rg-Vedic verses, such as RV 1.114.5, 1.122.1, 2.1.6, 5.41.3 and
8.20.17 (in which Rudra has been called the extremely powerful god
of heaven), 7.46,2 (which says that Rudra thinks of the earthly
beings through his lordship and of the heavenly ones through his
imperial sway), 7.46.3 (in which it is stated that Rudra’s blazing
dart, i. e, the lightning-flash, passes by the earth after being hurled
down from heavens), 10.92.5 (which says that as Rudra proceeds,
attaining high speed and roaring frequently and violently in the
intermediate region, viz., the sky, floods rush forward and cover up
the extensive earth), and so on.

It should be mentioned here that although in RV 6.49.10

Rudra has been called ‘the father of the universe (qa=ea faad....
%29q), the word 's39%’ must not be taken to mean ‘the father of
the three (regions or worlds)’, because in that case we have to take
‘it to be the feminine form of ‘o (meaning ‘father’) but
this is impossible as will be evident fro

. m our interpretation of
‘afeasr® (which is given below).
g
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(b) s
This word is the feminine form of ‘grsys’ meaning ‘(habitual)
roarer or maker of sound’, and for its derivation we are to look to
Panini’s rule 7.3.44—yeqaearg S li-q"'g:na- garergy:. So, in its origin,

it is an epithet meaning ‘one (a female) who roars or makes sound
(habitually)’.

The earliest use of this word is found in connection with
Tryambaka-homa (in Sakamedha in Rajastya) in the extant Sarhhi-
tas and Brabmanas of only the Yajur-Veda. As we have said above,
the Satapatha-Brahmaya gives it out to be the ‘name’ ¢amy) of Rudra’s
sister.88  But, strangely enough, this statement of this Brahmana
has express support neither of any of the Sarhhitas of the ¥'ajur-Veda
nor of the Tasitiriya-Brahmana, although these works, as their word-
ings show3?, appear to have, as regards ‘Gfeasr’, the same view as
that of the Satapatha Brzhmapa. So, the idea that ‘aiftgsi® is the
name of Rudra’s sister, must have had a much earlier beginning.
But who was this ‘gfigsi’ and whence did she come ?

As we have already seen, the Bg-Veda does not say anywhere
that Rudra ever had a father, mother, sister or wife. As a matter
of fact, this Veda and also the Sma-Veda and the Atharva-Veda are
completely silent about anyone, divine or non-divine, called
‘@fta®r’ nor do they use the word “Aff¥®T’ at all. Even in the
Sarhhitas and Brahmanas of the Yajur-Veda there is no mention of
‘grfra®1’ anywhere beyond the particular passages on Tryambaka
homa. So, great doubt arises as to the authenticity of the statement
of the Satapatho-Brahmapa as regards ‘@ifta=r’. As, thus, ‘@frasr’
as a personal being, divine or otherwise, was non-existent or
untraceable in the pre— Satapatha-Brahmaga period, it appears that

38. See SBr. 2.6.2.9—yg WEIfa ‘q¥ & T WrT:, UY eTEATSREHAT
o qea, w@rgr gfa | aifrawr g @ Awer @9re--sand 2.6.2.13
g7 g & 9T TRex @aishasr a1 av g & arrede.... t

39, Cf “gu & *% wTT:, 9 SaTsasar o queg”’—VS 8.57, TS
1.8.6.1, MS 1.10.4 (22, p. 84—v. 1. ¢ qweq gg eqwshiar-
qa:n’)and 1.10.20 (48—50, p. 94—v. 1. as in 1.10.4), K§ 9.7
(29, p. 96—v. l.—omits. ‘gy’) and 36.14 (25-27, p. 362).
KKS 8.10 (p. 87), TBr 1.6.10.4.
8
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the obscure word “‘sq7%’ (containing the part ‘graw of u

nknown
meaning) made ‘aiffa®t’ equally obscure and also problematic, and

confusion arose about it long before the period of the Satapathe

Brahmaga. It is a fact that the Kathaka-Sarshits (in 2 different
passage),

and also the T aittiriya-Brahmana, say definitely that
Teg, (the Autumn Season) is Rudra’s tgister’s® but the confusion

as regards ‘sifias1 being long-continued and deep-rooted, persisted

and could not be got rid of very easily, and this is evident froma
unique and undoubtedly wrong passige of the M aitrayans-Sershild,
which, unlike those of the Kathaka-Sarshita and the ~Taittiriy
Briihmana referred to above, gives out WY (Autumn Season) to be
the source of Rudra’s origin () end his ‘sister’ (zawr) tobe

‘srfe®r° A4 This wrong statement of the Maitrayayi-Sarihita shows

20, See KS36.14 (25-27,p. 362) —wg & W& eansEA,
A ey, s ads afss g TBr 16.104
—reg &t areaifeasr exan, @ v oy fgater

See MS 1.10.20 (48-50, p. 94)—aRg & & aqif:, EEEE
feamt, wat a1 nhsaraasef, qem ity Y Efa

For the corresponding passaces of the Kathaka-Savshild
(36.14) and the Tailtiriye-Bra
immediately preceding foot-note.

41,

imana (1.6.10.4) see the

{tis to be noted that, by giving out ‘w<g (the Av-
tumn Season) to be ‘the source of Rudra’s origin’ (e

@) and his ‘sister’ (wqq7) to  be ‘afimsr, the said pas:
sage {1.10.20) of the Maitrayani-Sarhita unlike those o
the Kaghaka-Sanihita and the Taittir?ya-Brahmays (referred

to above) clearly differentiates ‘Rz’ from Rudra’s ssister’

(eaam). As 1<’ is thus distinguished from Rudra’s ‘€
arfraw1’, and as Rudra is said to follow the latter (cf. the
pronoun 'TF’) in her train, Rudra cannot be said reaso-

nably to %kill mostin g, So, the word ‘difr:’ in the
said passage of the Maiiriyani-Samhitd, which is wanting
in the other two passages quoted above (in fn. 40), must
havebeen added wrongly and has, consequently, to be
omitted for giving it a better sense, Here we cannot
overlook the fact that a little after the said passage of the

Maitrgvapi-Sarhits says: ¥%, U7 § wor, @IS qit g1
781sdtfy faarreva: glaTmer srmass gfy, fifd wen @,
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that the obscure and problematic word ‘affs1° made it extremely
difficult even for ancient authorities to determine correctly the
mutual relation betweeniifv{, ¥ and AfFSFT and the result was that
WY (the Autumn Season) was taken by some to be Rudra’ sister
and by others to be the source of his origin (i. e., his mother),
while all of these ancient authorities appear to agree in taking
SIS to be the name of Rudra’s sister, totally overlooking the
fact that there is no trace of any personal being, divine or other-
wise, called IfEFT in any of the Vedic works earlier than the
extant Sathhitas and Brahmanas of the ¥ ajur-Veda, in which, as we
have already said, the word ‘“Iff 1’ occurs for the first time in
connection with Tryambaka-homa. Under these circumstances we
feel it necessary to try to explain, in a relevant and reasonable way,
the said passages of the extant Sarhhitdas and Brahmanas of the
Yajur-Veda in which there is mention of the word ‘arfrasr’,

We have shown elsewhere that Vedic Rudra was a highly
mischievous and destructive god, and that his widely popular name
‘Rudra’ (meaning ‘Howler’, ‘Roarer’) was originally not a name
but 2 most prominent epithet of his. Similarly, the word ‘@3’
derived from +5g (meaning ‘to kill’, ‘to destroy’, ‘to tear asunder’,
‘to injure’) with the Unadi suffix “afs® (>‘e1g’) is an epithet (in
the feminine gender) meaning ‘that which kills, destroys or injures’,
but it is used as the name of the Autumn Season, because, coming
immediately after the rains, this Season causes various kinds of
diseases such as cough, fever etc. and is thus between creative of
sufferings of human beings and destructive of human life.%2? Like
Rudra, g% (the Autumn Season) also is a roarer, because, during
this season, clouds roar and pour out their last vestige of water, and
the ambitious conquerors’ hosts attack enemy-States by raising

oY 1 QEISTFRAETE Sl AR, etc.’’ in which, as well
as in the corresponding passage of K'S 36.14 (25-27, p.362),
a mountain (f1f) has been said to be the source or origin
(=tf1:) of Rudra.

42. Cf Sayana’s com. on IS (1.8.6.1-2)—‘srweamre fg faa-
sargeaTane feue:, qafgantias fghaw, T awg wg=ad |
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war-cries and making people wail for their life and property.A?
It is, therefore, quite in the fitness of things that the Autumn
Season has been named ‘@<’ and called Rudra’s sister (za=)
described as @f@&T (meaning ‘roaring®). As it was a popular belief
that, being the creator of all kinds of human sufferings consequent
upon destruction of property and diseases and death, Rudra cau?ed
also these in Autumn most extensively in company with his roaring

sister Sarad, some of the Sarhhitas of the Yajur-Veds, as well as the
T aittiriya-Brahmaya, have the following lines :

“qq ¥ T AT, dg awnstEmar § qEe 44
[“This, O Rudra, is thy share; with (thy) roaring sister enjoy
it”]

o} s @aniEET, anNsareal, aeRy aifE qfe ghar et

[*“Verily Autumn is Rudra’s rearing sister; following her this

(god) moves about; consequently, this (god) kills most in
Autumn’’}, and

“qrgT srEaTiEaeRT Tt aA ar Qv fgafea4®

[“Autumn, indeed, is the roaring sister of this (god Rudra);
(together) with her this (god) kills>*].

From what has been said about it is evident that the word
‘gferst® occurring in the said passages of the Yajur-Veds Sarahitds
and the Taittiriya-Brakmaya is an epithet (and not the name) of
Rudra’s sister and means a ‘(female) that roars’.

In his commentary on T§ 1.8.6.1 Sayana interprets ‘erfiasr
as ‘fzfasr’, (injurious, maleficent)*? but, as this interpretation has

got no authority in its support, it cannot be accepted as
plausible.

43. More information on this point will be given on another
occasion.

44. For mention of the texts containing this line see fns.
39 and 38 above.

45. K§ 36.14 (25-27, p. 362).
46. TBr. 1,6,10.4

47. For the text of Sayana’s com. see fn, 42 above,
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As we have seen above, itis only the Satapatha-Brakmana
(2.6.2.9, 13) which gives out ‘sfras’ to be the name of Rudra’s
sister, keeping completely silent about ‘greg’: This statement of this
Brahmana with complete silence about ‘ggg’ must be due, firstly,
to the extreme obscurity of the meaning of this word as well as of
that of ‘egzas’4® and, secondly, to the wrong text of the Maitrayani-
Sarhhita (1.10.20) in which the Autumn season (I%g) has been said
to be the source of origin (q‘rﬁf) of Rudra. Besides these there
seems to be another no-less-serious reason, but this we intend to
state with full details on another occasion.

Although the said statement of Satapatha-Brahmaga as regards
‘sifegsy’ must be taken as wrong, the posterity blindly followed it,
with the result that a mother-goddess named Ambika came into
being and became the object of wide popular worship.

Abbreviation
AnSS. = Anandaérama Sanskrit series (Poona)
AV = Atharva-Veda (éaunaka Sarmhita)
Com. = Commentary.
Ed. = Edition, or edited by.
KBr = Kausitaki-Brahmana.
KKS = Kapisthala-Katha-Sarihita (of the Yajur-Veda)
ed. Raghu Vira, 1932,
KS = Ka}haka-Sarmshita (ed. Svadhyaya-Mandala

1943.

48. That the meaning of “sgras” was an insoluble problem to
the ancient authorities, is evident from the extremely
hazy and enigmatic statements made by them in connec-

tion with it in $Br 2.6.2.9 (quoted above in fn. 14) and
in XS, 86.14(25-27, p. 362) and MS 1.10.20 (48-50, p. 95),
which say respectively :

‘qriy & et g, aere saveer, asfafeat o @
Temsfafed gfrofafsareasss........(KS), and

‘reely & AT T, qeaTe, wreawt, 06 § ghrofafeay
ersrfafioa: @2, awfafear srea =rEawls........(MS)-
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Mahabharata (Vanga. ed. unless otherwise
indicated),

Maitrayayi-Suhita (of the YajursVeda) ed.
Svadhyaya-Mandala 1942,

(as in ‘Brabma~p’ = -Purna

Poona eritical edition (published by the
ABORI, Poona).

ResVeda,

Satapatha-Brahmag (ed. Acyuta-Granthamala,
Varinas),

Taittiriya-Saihits  (of the 1, ajur-Veda),
Svadhyaya-Mandala, 2nd ed.

Vangavasi Press, Calcutta,

Veilkatesvara Press, Bombay,
VajasaneyiSanhita (of the WhiteeY afur-Veda
ed. Nirnaya Sagara Press, Bombay, 1922,



VLSNUDHARMOTTARA PURANA ON ARISTAS
By
LALrANIT GOPAL

[afeerat (= qeggaesfagmi) fawi gar FrsqewiagTd
(3/33¢ @o) quad, qar dwweR, Raw=HgA, WEAIE, fog-
qardh, ArRAgr, A, Tewafyant, dwdfaat e )
freqeafrdarfefaaxan a8 gagueaTaEt et gear saT
Faw | fagifrad & dada ag fasyganfacrd fawi @ wfag
qrdg weaq (Iafifafzen) wafaa fefean | afcaf sang
arqderernifagnty, gaes dvrers | gy dmfaer-
faaxnsag aifcszrat faace sawd |

aEraRdtafcsefraze - fsyadtawaTfeframmmtad
grgEEAeEad | qrarRqReme-facdta @g  fsqediacra-
fraeorer arged’ wgeds gead | Reawwdgftafefewe @@
arged fasquefercrafaacin agfe | Fafeamrerratcefae-
e qarE faseEiamaitefa® @ ER |

afcsefau-rdemaa  freqgataquoesaman: st
SATY AR | ST TIAHTS: §R&-{oo0o SIS, Goo-
Qooo qiwsd ar fffa: | oo efsdiaawiq mftd Waafafy
FRAq | Woo-voo TASHARY TIAMFIWISHAA; ¥oo-4oo
CTip Col ok el

fasumataTTaieyanTsaEes AT Yoo-koo IS
arezatael snafy Fadw frefrad |

In a recent study! Dr, Ramesh Chandra Srivastava has
analysed those portions of the Vispudharmottara Puraga which contain
material on medicinal science. He has concluded that these cha-
pters dealing with Ayurvedic material are based on the Asfarigasari

1.

Vispu Dharmottara Puraga Ka Cikitsz Vaijdanika Adhyayana.
Unpublished thesis approved for the Ph. D. degree of
Banaras Hindu University, 1981,
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graha of Vagbhata.? He has indicated the parallels particularly
when he analyses passages on basic principles.? Dr. Srivastava
has listed verses which the Vispudkarmottara Puraga has common
with the Agnipurzpe,t but he has not prepared any such list of
verses common to the Vispudharmotiara and the Astangasangraha. In
the section on arisfas Dr. Srivastava merely explains the nature of
the various indications. He has not pointed out parallels from
the Aszangasangraka or any other medicinal text. It seems that he
is conscious that there is no close parallel between the Vispudhar-
mottara and the medicinal texts so far as the aris¢as are concerned.

The account of the arisfas in tue Vispudharmotiara Puragpa,
khanda III, Chapter 238 has its own unique nature. It has certain
features which bring it closer to the passages on arisfas described
in the context of Yoga in the Devaladharmasitra®, Mahabharata® and
Vayu', Markandeya® and Lifga® Puragss. On the same hand, the

close connection of the chapter in the Vispudharmottara with the
system of Ayurveda is also evident,

We can, for the sake of convenience, divide the chapter into
two sections. The first runs upto verse 23; the second includes
verses 24 to 33. The first records the premonitory signs for death
after a specified period, Though most of the indications on aristas,
generally speaking, can ultimately be traced to the ancient texts on
Ayurveda, which have a very detailed account, the manner in which
they occur in the Vispudharmotiara has a distinctive character. The
medicinal texts also in some cases indicate death after a specified
period. But a connected and consolidated account, in which the
period decreases gradually from one year to one month and then
toone day and finally to immediate death, -is not to " be found in

2. Ibid, pp. 17, 349.

3.  Ibid, Chapter IT,

4. Ibid, pp. 379-92, S

3. Itisquated in Laksmidhara's Kripakalpatars, Moksakapda,

PP 248-50. Our own reconstruction of the Devaladharma-
sfitra will be published stortly,

6. (Critical edition) Santiparva, 305.
7. Chapter XIX.

8. Chapter 43,

9. L9l
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the Ayurvedic texts. The Vispudharmottara shares this feature with
the Devaladharmasitra, Mahabhzrata and the Puragas. If we compare
the relevant verses in the Vispudharmottara with the passages in these
texts, we find that no single verse in the Visgudharmottara was borro-
wed in full from any of these texts. Most of the indications,
sometimes in identical or similar words, occur in one or the other
text. But the author of the Visgudharmottara seems to have intro-
duced definite changes. At places he adds new signs, while at
others he drops some of thesigns. There is some difference in as
much as he mentions the same indication to refer to death after a
different period of time.

Now we may analyse the indications for different periods in
the Vispudharmottare noting their parallels in other texts. As the
Lidgapurage is known to have borrowed its account of the aristas
from that in the Vayupuranal®, we have not noted the parallels with
the Liigapurape, Likewise, the account in the Adehabharata is very
summarised and brief and has very Ilimited cases of parallels.
Hence, we have not indicated the similarities with the verses in
the Mahabharata.

(1) Verse 4—It refers to the death of a person after a year, if
he sees the light of the moon in the day time, or the shadow of
the moon and the sun (respectively in daytime and night) and their
setting.!> There is nothing to match it in the Devaladharmasitra,
Mahabharata, Vayupurapa Markandeyapurana®® or any of the texts on
medicine.

(2) Verse 5—It refers to the death of a person after a year
if he sees the light of fire in the sky, or the dkruva (star) or the
arundhat? star which is not visible to others.!8 It is similar to MP
2, VP 2 and Devala 2. ‘These texts have the additional expression

10. R. C. Hazra, Studies in the Purdpic Records on Hindu Rites
and Custems, p. 96.

11, ag waifr @ e garwd Frarga: |
oiat aeREmaaify gk | gar U

12. Hereinafter Develadharmasitra, Vayupuragaand Markapdeya-
puraga have been abbreviated as Devala, VP and MP.

13. \qamd sar g g T AroATEar |
qwEgEwrial e eaTaed qeEaq N
9
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somacchZyam which seems to have inspired verse 4 of the Vispu-
dharmotiara.

(3) Verse 6—‘He, who does not see the light of other lumi-
nous objects, is said to die in the eleventh month’.14 The indica-
tion for the eleventh month in the other texts also concerns lumi-
nous objects, but differs considarably in the wording.

(4) Verse 7—°He, who in the night in the dream emits urine
or stool (of the colour of) gold or silver, goes to the residence of
Yeama in the tenth month’.15 Its parallel is Devala 5, VP 4, and
MP 4, with the difference that these texts place mdiram purisam first
and suvarpam rajatam later and have pratpaksam for nifi, It is,
however, nearer to VP and MP than to Devala, which adds prabham

to suvarparajata and mentions it as a premonitory sign for death in
the ninth month.

(5) Verse 8—‘By seeing demons, ghosts, goblins or ¥akgas or
other supra-sensory beings the death is certain in the ninth month.’1é
The VP does not have any indication for the ninth month, nor does
it have anything of this type listed elsewhere. The first line of MP
5 and the second line of Devala 4 resemble this verse. It is to be
noted that the line in the MP contains a reference to the cities of
the gandharvas, but Devala mentions it in the other line.

(6) Verse 9—He, who becomes weak (even when) taking
large quantity of rich food or becomes bulky even though not eating,
attains death in the eighth month,’*7 In this case also we do not
find in other texts any parallel mentioning this indication or refer-
ring to the premonitory sign for death in the eighth month. Devala
6 and MP 6 are similar to it in mentioning death after the eighth

month on the basis of sudden bulkiness or thinness. But there is

14, @AEEETASE ST qeg 7 qeafy |
FETETE AR A ey 0
15. gaviewd @ g6 aw@  faf
@R g W Tod g n
16.  : dafrarart asorfy awa o
sdiFrmoaeat 7l wxoi gm0
17. 9ed  omd Aew wgErTERIRN: |
FATARNSTY AAeTRSER wred sEgg 1
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no reference to food or fasting as the factor. Instead we have an
additional mention of morbidity in the natural form of the man.

(7) Verse 10—‘He, whose whole foot appears to be split up
or deformed in dust or mud, attains death in the seventh month,’18
This indication appears alike in Devala 7, VP 5, and MP 7, but
with some difference in the wording. The Vispudharmottara adds
the words asakalam and vikrtamp for padem, whereas the other texts
have agratal prsiato vz’pi (MP has parspyam padasydgre). The MP
verse is slightly more akin to the Vispudharmottara verse.

(8) Verse 11—*The twice-born, on whose head verily pearch
crow, hawk and other carnivorous birds, is declared to die in the
sixth (month).’*® This indication is recorded by Devala 8, MP 8
as well, The Vispudharmottara inserts the word doijzk and para-
phrases fyena for grddhra. Of the three texts Devala is the nearest.
The VP replaces khagzh for paksipah, while the MP has several
changes; it uses vzyasal for kzkah and inserts two new words Kzkolak
and #nZlakh.

(©) Verse 12—*He, from whose body dust, having the colour
of the powder of cowdung, is rubbed off (and who sees) the morbid
form of the shadow of his own body, attains death in the fifth
(month).’2¢ Its parallel is to be seen in Devala 9, MP 9 and VP 7,
Of the three, Devala comes nearest to the present verse. The other
two mention this indication for death in the fourth or fifth month,
The first part of the indication, as given in the first line, also differs
from what the other texts record, but here also Devala has a little
more resemblance. It may be noted that the expression gomayacirni-
bham can be traced in the account of grisfas found in the medicinal
texts.2

18. 98 w1959 aq @€ FagadqT ar)
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21, Caraka, Indriya, 12.3; Bhela, Indriya, 9.1.
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(10) Verse 13—The indication is mentioned in a single line.
It says that a man, having seen lightning in a cloudless sky, defini-
tely dies in the fourth month.2? It has its parallel in Devala 10,
MP 10 and VP 10, MP and VP mention it as referring to the
person living for three or two months and record another premoni-
tory sign in the first part of the second line. The second part of the
first line in the three texts adds the detail that the lighining rests in
the southern direction (daksipam difamasritam). The first part of the
line is completely identical with its counterpart in MP.

(11) Verse 14—¢The noble twice-born, who knows his
dkarme, having seen the rainbow in water or the sky as non-existent,
definitely dies in the third month.’22 Devala 10 mentions a different
premonitory sign for death in the third month. The first of the
two indications noted by the Visgudharmottara is recorded by Devala
12 as sign for death by the second month, MP 10 and VP 8 record
it along with the preceding sign for death in two or three months,2#

The phrasing of the ind’'cation is nearer to that in Devala than the
one found in VP,

' 16—°If, without any disease, the eyes
e eyes appears to be dislocated and the
t brings death within a month.”25 The
* amonth recorded in Devala, MP and
Sut, the indications under discussion are
! for a man whose life is over. Of the
blance in expression.
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efective. Moaghattana means agitation,

‘sﬁning round. But the parallel passa-
)?ave .\'rfwat which means oozes or flows.
irison with MP and VP passages would
cond line refers to ears,
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(13) Verse 17 (line a)—‘If a man smells foul odour from his
own body, he dies within a fortnight’.2¢ This indication is mention-
ed by MP 12 and VP 10 in greater details, In Devala 15 it is
brief and is mentioned as a premonitory sign for death within
twelve days.

(14) Verse 17 (lines b and ¢c)—The very fortunate man, who
does not see his own image in the eyes oi others, verily sees Yama
within twelve days.’2” The indications for death after twelve days
as listed by Devala, MP and VP differ from this. MP 23 and VP
21 later mention this very sign as indicating that the death of the
persen is imminent. In both these Purzpas itis the second line of
the verse which is parallel to the first line of the Visnudharmottara.

(15) Verse 18—A man knowing dkarme, who does not smell
the odour of an extinguished lamp, definitely sees Yama (lit. the son
of Sun) within a week.’2® None of the three texts, Devala, MP and
VP, mentions any indication for death within a week. But both
the Purayas list this sign later on (MP 23 and VP 20) as indicating
imminent death.

(16) Verse 19—If the chest, feet and head of a person, im-
mediately after bath or besmearing (with oil or unguent), quickly
dries, his death is indicated after three days.’2® The two Purapas
do not mention any indication for death within three days. Devala
does list one for this period, but it differs from the one mentioned
by the Vispudharmotiara. This sign is listed by Devala and MP as
indicating death respectively after a month and twelve days,8° The
wording of the indication is nearer to thatin MP. However, all
these three texts refer to a person taking his bath (snatamatrasya).

26. SEARA FIraTTE @A |
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80. VP 19 refers to the severe pain in heart after the person
has taken his bath.
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The reference to the person taking his bath and besmearing
himself (snatanulipiasya) occurs in the medicinal texts.3*

(17) Verse 20—'If 2 person has red freckles on his cheeks and
has morbidity in his colour, his death is ordained to occur within a
day and a night.?8® The other three texts do not record any sign
to indicate death after the period specified here, The sign of red
boils (pizaka) on the cheek (gagda), however, is recorded by Devala
16 and VP 23, by the first to indicate that the person will live for
four days and by the second that the death is immninent. But the
other sign of morbidity in colour is not mentioned by any of these
texts. The medicianal texts do prominently mention morbidity of
colour (varzavikrti) as a premonitory sign.28

(18) Verses 21 and 22—‘He, who does not hear the sound
when the ears are closed with fingers, does not see the face ina
stainless mirror and sees the agents ( purusas ) (of Yama) who have
approached, is ordained to die immediately.’®¢ Of the three indi-
cations, the first is recorded alike by Devala 18, MP 28 and VP 27,
the MP passage being the nearest. The second indication also
occurs in these three texts (Devala 13, VP 9 and MP 11), of which
the first two are nearer to the Vijgudharmottara passage than the last
ane. But, in all the three texts it indicates death after a month.
There is nothing in Devala to resemble the third indication. But
MP 20 and VP 17 have a remote connection; they mention fierce

purusas hitiing the peﬂon with stones in dream, indicating immi-
nent death.

(19) Verse 23—The verse is not properly phrased. It men-
tions premonitory signs for death after two days and thus does not
appear in a proper seguence of enumeration. The most reasonable

3l. Caraka, Indnya.,222, 5, 16 !2,5, Bhela Indriya, 11.19;
Suimta, Siitra, 3

32, mtmmm‘ﬁwﬁ“hf 1
C adredw ool qene, gkl h
" 38, Caraka, Indriya, 1.8-13, 1728~ “beor
34, Wﬁﬁaﬁaq#m#ag
we iy gl mmw‘*
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translation of the verse, as it is, will be : When the smoke on the
head is destroyed, which may be caused by getting wet by water,
and the bending (or breaking) of nose, death. is ordained after two
days’.85 None of the three texts has a parallel verse. The author
possibly tried to incorporate as many indications as possible and,
in the process, did not care for repetition. We notice here three
signs. The first is the appearence of smoke on the head of a person.
Tt is mentioned by Devala 14 as indicating death after a fortnight,
The second possibly refers to the hair not standing up even when
wet with water. This occurs in Devala 18, VP 11 and MP 14, the
first mentioning it, as in the Vispudharmoitara, to indicate death
after two days. The third is only a revised form of the indication
mentioned in verse 16 of the Vispudharmottara discussed earlier,
Thus, the present verse seems to be based on Devala.

The second part in the chapter dealing with arisfas in the
Visnudharmottara is without any parallel in the other texts, This is
because, whereas the other texts deal with arisfas in connection
with Yoga, the Visgudharmotiara emphasises their medicinal aspect.
The Vispudharmottara has given a wide coverage to topics falling
within the scope of Ayurveda. In suffixing verses 24 to 33 to its
account on ariszas, it possibly wanted to emphasise its distinction
from the other texts and to bring it closer to the medicinal texts.

The introductory verses 2 and 3 of the Vispudharmottara®® are
clearly written after Suéruta, Saitra, 30.337. They spell out the
approach of the author of the Vispudharmotiara. He seeks to record
signs expressed in abnormal changes in intelligence, senses and
body. The medicinal concern is revealed further by verse 24 which
refers to the approaching death of both a healthy and a sick person.
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The text reads pravortte in place of prakrier and oikrti for
vikrtir in v. 2.
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It is to be noticed that in the first part also the Vispudharmottara
omits many indications, which have a supernatural character, and
emphasises symptoms in the form of changes in body, senses and
intelligence.

Verses 24 to 33 refer to the sudden tendency on the partof
the different senses to behave opposite to their normal character
(cestz-viparyaya).3® The Astasgasaigraha devotes chapter 10 of the
Sarirasthana to indications of morbid behaviour (vikriehavijfianiya).
Dut it does not have verses or expressions identical with those in
the Viszudharmottara, However, verses 26 to 28 of the Vispudharmo-
ltara seem to present more elaborately and effectively what the
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Astangasaigraha says in verses 3 and 4.3° Likewise, the idea con-
tained in verse 33 of the Vispudharmottara has its parallel in verse 7
of the Aszangasaigraha.4® Indications detailed in verses 29 to 31 of’
the Visgudharmotiara are very briefly implied by the second line of
verse 8 of the As?angasangraha. 4!

This same subject has been treated in the chapters entitled
indriyanika in the Carakesarzhita (Indriya, ch. IV) and Bhelasamhita
(Indriya, ch. VII) which are identical except for minor variations in
reading (possibly caused by the corrupt form of the text the Bhela-
sarhhita) and the absence in the Bhelasamhitz of verses 14 and 20 of
the Carakasarzhita. Susruta deals with this subject in chapter 30 of
the S#trasthana entitled pafcendriyartha-vipratipatii in which morbi-
dity in respect of sound (verses 4-6), touch (verses 7-10), taste
(verses 11-12), smell (verse 18) and sight (verses 15-23) are referred
to. But there is no significant similarity in the details of the signs
or the wording. We are inclined io identfy the Carakasamhits and
Bhelasarmhitz as the source from which the Vispudharmottara derived
its information for verses 24 to 33. The relevant portions in the
Aspangasangraha, except for verses 3 and 4, referring to morbidity in
visual perception, are so brief and devoid of details that they could
not have been the prototype for the Vispudharmottara verses. Another
reason for regarding the Carakasaszhita and the Bhelasarrhita as the
Pprototype in emphasising this aspect of the arisfas is the fact that
they duly introduce the subject bringing out its significance (Caraka
verses 5 and 6; Bhela verses 3 and 4), and also add a concluding
verse to summarise the point (Caraka verse 26; Bhela verse 22).
Both these textst? alike have several verses on the morbidity of the
five senses and list a large number of symptoms on whose basis the
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10
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indications mentioned in the Vispudharmotiara could have been
formulated, in some cases by using similar expressions. Thus, verse
25 of the Visyudharmoitara reminds us of verse 23 in the Caraka-
sarhiti 43 The Carakasarihitz has twelve verses on morbidity of
visual perceptiont%, which could have inspired verses 26 to 28 of
the I"ispudharmottara. Likewise, the Carakasahita has one verse
each on the morbidity of teste5 and smell4®, which could have
formed the basis for the two verses (29 and 30) on this point in the
Visgudkarmottara. Further, Verse 33 in the Vispudharmottara can be
matched by verse 19 of the Carakasasmhita. 47

We have not much to choose between the Carakasarhhita and the
Bhelasarihita for being regarded as the base for verses 24 to 33 in
the Tisgpudharmottara, because both have identical verses. Our
preference for the Carakasarhitz is partially due to the fact that it
isolder of the two and has a better reputation as an authority
on the subject. There is an additional consideration in favour

43. Indriyanika, IV, 23—
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of our suggestion. T1he Carakasarzhita, in view of the importance
of the indications under discussion, includes some of them in its
summary of the information in the earlier chapters, which it
gives in chapter 12 (verses 40 to 61). It is significant that verse
58 in this narrative,%® without any parallel in the Bkelasasrhita,
matches verse 24 in the Visyudharmottara. We may further note
that a passage in the puspitaka indriya chapter (Indriyasthana, 2)
of the Carakasarshitz4®, though referring to the smell of the body
of a morbid person (and not his morbid smell sense), employs
expressions reminding us of lines 30 b and 31 a of the Visyudhar-
mottara. But chapter (II) entitled puspZya in the indriyasthana of the
Bhelasarzhita does not contain any passages similar to it.

But, the desire on the part of the author of the Visypudhar-
mottara to distinguish it from earlier texts mentioning aris?as can
be seen in the two new verses (31 and 32) inserted in the second
part of its narrative, though their presence is not justified by the
avowed scope specified in verse 24. They mention that in the case
of imminent death there is a juxtaposition of fear and fortitude
and at the time of death there is a breathing out.

Thus, we see that the chapter on arisfas in the Vispudhar-
mottara is not based on any particular text. Being of direct rele-
vance to a physician and his patient, aristas were first considered
in all their details by texts on medicine. The Yoga school of
philosophy adopted the account of arisfas to suit its own require-
ments. It was in this context that the arisfas are noted in the
Mahabharata, Devala-dharma-sitra, Vayu-purdga Markegdeyapurapa
and Liiga-puraga. Of these the Lisiga-purapa copies the Vayu-puraga.
The account in the Mahabharata, does not have any close resemb-
lance with the Vispudharmottara version. The first part of the
account in the Vispudharmottiara has resemblances and borrowings
alike from the Devala-dharmasiira, Vayu-puraga and Markagdeya-
purdga. It is not possible to choose one of these three as the source
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from which the Vispudharmottara borrowed, though we ﬁnc! that on
some details the Devala-dharmasitra seems to have contributed a
little more than the other two. We will not discus§ _heremth.e
possibility of all these three sources themselves. deriving their
information from a common source and to iden tify it.5°

In its account the Vispudharmottara seems to have g.lven.a
larger medicinal emphasis, borrowing expressions occurring u
medicinal texts, The second part of its narrative is cl?arlv outside
the influence of the three texts under the Yogic traditfo_n and was
most likely drafted on the basis of the Carakasarihitd (and the
Bhelasanhits), though showing familiarity with the text of the
Sufrutasamhitz as well, L.

We may briefly correlate these inferences with the opinions
expressed about the date of the composition of the Vi:zmd}la""”_”‘"“
A later date between A, D, 628 and 1000 was suggested by Winter
Ditz.°1 The most recent view of P. V. Kane5? also favours ad.ate
between AD. 600 and 1000 with the possibility of passages being

t
added in later periods, Earlier, Buhler had suggested that the tex
was composed before A. D, 500,58

tions dealing with painting, Stella c ofa
text between the fifth and seventh centuries. On the basis o

fuller discussion of a wider range of evidence, R. C!. Hazra dates
the text between A, D, 400 and 500.

Basing themselves on the por-
Kramrisch5¢ has placed the

We are in general agreement with the view suggesting that the
different portions in an encyclopaedic work of the nature of th.e
Vispudharmotiara are to be assessed separately for determining their
chronology and that in its Ayurvedic material the V ispud harmottars
was influenced mostly by the Astangasangraha of Vagbhata.8 As

the Astangasaigraha is placed in about A, D, 55058, the close of the
—_— e ke
50.

We are attempting it separately in another article.
51. History of Indian Literature, I, D.580.
52. History of Dharmafastra, Vol. V., p. 910,
53.  Indian Antiquary, XIX (1890), p. 408.

54 Journal of the Department of Letters, XI, p. 3. She places it
before Saﬁkaricirya.

55. R.G. Srivastava, Op. Cit., PP. 17, 349,

56. P. V. Sharma, Fa‘gbha_m-uiuecana, P. 356; Ayuroeda ka vai-
J#anika itikasa, p. 156,
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sixth century and the first quarter of the seventh century®? will be
generally acceptable as the date for portions which contain Ayur-
vedic material. ‘

But chapter 238 of Khanda IIT of the Visyudharmotiara is
evidently an exception to this general inference. It has to be dated
after the Devala-dharmasitira, Vayupurana and Markapdeya-puraza on
the one hand and the Carakasarzhite and the Sufrutasarihita on the
other. Following R. C. Hazra®8, chapter 43 of the Markandeya-
purana is to be dated later than A, D. 200 but before the latter half
of the fifth century. According to Hazra the relevant portions of
the Vayupurape are an improvement upon the Markagdeyapurana
and hence are to be dated later still. He further suggests that they
were interpolated after A.D. 400 when the Vayu and Brahmayda were
separated.5® For the Devaladharmasiiira we favour the time-bracket
c. 400 B. C. to A. D. 200.

Opinion is sharply divided on the question of the chronologi-
cal stratification of the Carakasaszhita. 1ts indriyasthana section, in
which we find an account of the arig?as, was not retouched by
Drdhabala. It was originally written by Agnivesa, the disciple of
Atreya, and was revised by Caraka. The Chronology Committee
of the National Institute of Sciences of India, after a due considera-
tion of all possible evidence, accepted A. D, 100 as the date for the
composition of the Carakasarshita.®® The Sufruta-sarshitz also had
several stages of revision and elaboration. Whatever the date of
the elder Suéruta, the later one, who revised the original text, is

57. R. C. Srivastava, Op. cit., p. 17.

58. Studies in the Puragic Records on Hindu Rites and Customs,
pp. 10-11. This agrees with Pargiter, Markapdeya- Puraga
(English translation), Introduction, p. xx.

59, Ibid, p. 15.S. N. Roy, Historical and Cultural Studies in
the Puragas, pp. 197-208 supports Hazra on the basis of
the Buddhist influence, sectarian nature and incongruous
and inconsistent plan of chapters 11 to 20. He, however,
holds that even uptill the seventh century the Vayu and
Brahmanda Purapas formed one text.

60. R.C. Majumdar inD.M Bose, S. N. Sen and B.V.
Subbarayappa (Ed.), 4 Concise History of Science in India,
p. 223. Caraka was the name_of a physician at the court
of Kaniska. P. V. Sharma, .Ayurveda ka vaijfianika itihasa,
p. 113 places Caraka in the second century B. C.
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generally placed in the second century A. D.,81 The Ghron.ology
Committee of the National Institute of the Sciences of India has
decided to place Nagarjuna’s redaction of the text betw_een t_he
third and fourth centuries A.D.%2 The Bhelasarrhita acquired its
present form in the seventh century.®8 But it clearl): contains much
that is old and authentic, going back to the period of the Brah-
magas.®4 The late date for the revision of the text does not affect
our chronological discussion as the Vispudharmottara chapter does

not show any exclusive connection or dependence on the Bhelasar-
hita,

Considering 21l this we need not push the date of the chapter
on arista in the Visyudharmottara Purapa to the sixth-seventh centu-

ries. A date between A.D. 450 and 500 will meet the require-
ments of the case.

61. P. V. Sharma, ke, cit, p. 75,

62. R. C. Majumdar, lpc, cit., p. 223,
63. P. V. Sharma, I, cit., p. 131.
64, R.C. Majumdar, oc. ¢it., p. 222,
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Both in the Vispu Puraga (ViP) and the Bhagavata Puraya
(BhP), Kr¢na is identified with the supreme Being.! In fact, in
the BhP, Krsna is distinguished from the gods, seers and other
descents (avatara), who are merely portions (azs'a) or smaller parts

*  Paper presented at the Fifth World Sanskrit Conference,
Varanasi, October, 1981.

The names of the commentators of the Bhagavata Purana
frequently referred to are abbreviated thus : GD=Giri-
dharaldla, GS=QGahgasahiya, JG=Jiva Gosvamin (His
three commentaries : Ks = Krama-sandarbha, Vt="V aispava-
tosini, Bks=Brhat krspasandarbha), RR =Radharamana-
dasa, SD = Sukadeva, §S=8ridhara Svimin, VB=Valla-
bha, VCe=Viévanatha Cakravartin, VD=Vaméidhara,
V] =Vijayadhvaja, VR = Viraraghava.

1. Eg., ViP 5. 1. 34-35; 18.53; 23, 32. BhP 10. 10. 33; 13. 55;
16. 40; 28 6; 48.19; 84.20; 85.39. Cf. my doctoral thesis,
“The Divinity of Krsna according to the Harivarhfa, the
Vispu Puragpa and the Bhagavata Puraga’, (Harvard
University, 1980), pp. 143-145, 149-154.
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(kal3) of the Purusa, but

Krsna is the Lord (bhagevan) himself
(1.2.28).

However, in several Passages in the ViP and the BhP‘, he
is described as a descent of a part (amfa) of the supreme Light
(i. e., Brahman] or of Visnu or of the Lord (bhagavan).® Moreover,
he is even referred 15 as a part of a
In this paper I shall analyse the var
tors to explain awa
Supreme,

part (arfarta, avifa-bhaga).’?
ious attempts by commenta-
y Krsia’s being considered as a portion of the

(i; Krsmaasa part in the Vispu Purina
I shali first briefly deal with the ViP, and thken take up t.he
BhP for a detailed consideration 4 §s, on ViP 5.1.2, maintains
that Krsna is the supreme Brahman, but is called a portion be-
cauce he descends in tha Vjted form of a human being, Ratna-
P 5.1.2-3, points out that the terns
~tion’ are used metaphorically dueto
limited. But it is not that Krsna’s
3 te have a universal form, to possess

‘he ViP: 1.2 and 32; 2.4; 7.47; 172
5 93.24; 29.25; in the BhP : 2.7.26;
2; ang from Book 10: 1.2; 2.18 and
.27; 38.32; 41.46; 43.28; 48.24.

9 and 16; 10.10.35.

the ViP: (1) Vispupurazam with the
idhara caﬂgd Svaprakasa, ed. by Jiva-
i, Golcutta : Sarasvati Press, 1882;
‘em, with the commentary of Ratna-
called Vaispavakitacandrikz, Bombay,
For the BhP I have used : (1)
‘ata-tatparya-nirpgaya ed. by l?a.nnan_]e
'a-mila granthah, vol. 3, Udupi : Sarva
orrmittee, 1980,

n with the commentary of Ganga-
‘arthaprakaéika pika, ed, by Pandeya
rest Pandit Pustakalaya, Sativat 2002

1ahaturagam with various commenta-
ankara Sasm’, Vols, 1.9 and 11-12,
avata-ridyapithe, Satavat 2022 [1965]
3], for roferences other than Bk. 10;
n Daetamalh skandhah, with several

., «d. by Sri Nityasvarapa Brahma-
l%evakhandana Press, Sarhvat 1963-
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all powers and to be the Lord himself. With regard to Krspa’s
being called a ‘portion of a portion’, 5§, on ViP. 5.1.3, offers the
following explanation: Vignu is, as it were, the portion of the highest
Brahman, and when Visnu descends in the form of a human being,
the latter form is, as it were, the portion of Visnu. In this sense,
Krsna can be regarded as a portion of a portion.

(ii) KEpryna as a part in the Bhiigavata Purina

Kysna is the Lord himself

Taking up the BhP, let us first consider 1.3.28 a1 efe. canrfakalal
pursal krspas tu bhagavan svayam. Some commentators state that
an arfa is a more important part than a %al7, and many more dis-
tinguish Krsna, the Lord, from the asfes and kalzs.® JG points
out that the word ‘¢z’ distinguishes Krsna from all the axfas, &alas
and the Purusa. Or the word ¢tu’ taken in the sense of ‘exclusively?’,
indicates that the staternent ‘Krsna is the Lord himself’ is an
emphatic and exclusive (sZvadharapz) $ruti which supersedes all
other frutis,

JG argues that Kysna, the subject (anuvadya) of the sentence,
was already mentioned as the twentieth awvatara (1.3.23), while the
Lord (bhagavan), the predicate (vidheya), is mentioned only here
(1.3.28). So, in accordance with the rule that the predicate should
not be uttered without mentioning the subject, it is Krsna who is
the Lord, and not the Lord who manifests himself as Krspa.® In
this connection, however, it should be noted thatin 1.3.237 the
Lord is already mentioned as a subject there. The word ‘soayam’,
JG continues, also points to the fact that Kgsnpa is not a mani-
festation of the Lord, nor is Krsna’s being the Lord a superimposi-
tion (adhyasa).®

According to JG one should not consider Krspa as an
[ordinary] avatara even though he is mentioned as one in the con-
text (prakaraga) of avataras (1.3.23), for the later statement that he
is the Lord cancels the previous one in accordance with the principle

5. 88, GD, GS, JG (Ks), RR, SD, VB, VG, VD, VJ and VR.
6. VC also mentions this.
7. rama-kyspaviti bhuvo bhagavan aharad bharam.

8. So also VC. Madhva also points out that soayam refers to
the ultimate (m#lar@pin) Lord himself.

11
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that what is mentioned earlier has less force than what is mention-
ed later. Or the statement ‘Krsna is the Lord himself’, being
considered a fruti, sublates the statement of his being an agvatara, for
the latter is only a prakaraga, which has lesser force than a Sruii.

VG and GS use the same argument to_invalidate passages that

speak of Krsna asa portion of the Supreme, by asserting that

they are merely prakaragas or lifigas. They add that the frati
‘Krsna is the Lord himself’ is a paribhasz-satra, i. e., an assertion,
which, although occuring in one place, illuminates the whole fastra
[the BhP], like a lamp in a house. It is mentioned once only andis
not repeated, Thus, according to JG, Krsna’s being mentioned
as an guatare refers to his descent in his essential character (swvard-
bastha) into phenomenal glory (prakria-vaibhava) in order to generate

a special bliss in his own servants.® As VC putsit, it is in order
to bestow his grace.

Krspa as a part

Let usnow examine how the various commentators attempt
to reconcile the passages of the BhP which speak of Krsna asa
part of the Supreme with the belief that Krsna is the Lord him-
self.1® The first argument is that such passages cannot be taken

literally because otherwise they would contradict the principal

statement that Xrspa is the Lord himself.)* The mention of

9. JG has further discussion on this topic in his Krama-
sandarbha, See S. K. De,

The Early History of the Vaispava
Faiih and Movement in Bengal, 2nd ed., (Galcutta : Firma
K. L. Mukhopadhyaya, 1961), pp. 314-325, Incidentally,
in his K, JG states that, since Balarama is mentioned in
the company of Kryna in 1.3.23, Balarima too is mot

a2 part of the Purusa, But JG himself, as we shall see
later, at times refers to Balarama as a portion of the
Supreme.

10. The commentators do not explain away every single in-
Stance. At times they are silent. Eg., Madhva on most
of the passages; VJ on 10.1.2; S, V], JG (Ks and Vt)
on 10.2.16; JG (Ks) and Sudaréanasari on 10,2.18; &S,
¥J, 8D, on 10.2.41; S8, JG (Ksand Vi), VJ on 10.10.35;
S8, V] and, Sudatéanastiti on 10.20.48; Ss, VJ, GS

u 10 96.23; $8, VJ.V]G (Bs) on 10.38.27; V.J on 10.38.32;

S, VJ, JG (Ks),"VC, SD on 10.4146; §S, VJ on 10.
43.23; JG (Ks and V#), V] on 1048.24; $S, V] and
Sudarsanastri on 11.7.9.

11. §s,VD, VR, VC. GD, GS o 2.7.26; 3.2.15;
GD on 4.1.59; JG (Vt), VR, GS on 10 50 TR O° 3:2-
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Krsna as a part-manifestation is due to the limited perception of
ordinary people,22 or to foster Devaki’s and Yasoda’s maternal
affection,23 or he takes ona limited form, as it were, to show his
grace to his devotees.*

Often the instrumental {e. g. arend) is interpreted to mean
‘together with’ some other being which is considered to be a part
or a part of a part. For example, Krsna descended together with
Balarima, who is a portion of the Supreme® Krsna is also
said to be accompanied by other portions such as Sankarsapa,
Pradyumna and Aniruddha,’® Purusa and others,}7 parts like
Matsya, Koirma, Varaha,»® Brahma, Rudra, etc.2® the portions of
the depas who descended among the Yadus,?© Yudhisthira, Arjuna
and others,2! the cowherds, Yadavas and others,22 Prakrti;?8 or
they are simply called his portions without be specified.?4

At times the instrumental is interpreted to mean ‘by means
of’, but without implying that Krsna is a portion. Thus Krspa
descends by means of (the knowledge in the form of) his decision
(sarikalpa ) to be born, the decision being considered as an azfa or

12. 88, JG (Vt)on 10.1.2; VB on 10.26.23; see also SD on
10.26.23: VG, SD, GS on 10.43.23.

13, VCon 10.2.9.

14. SS, GS on 10.2.18.

15. §S, VD, VR, SD, VB on 2.7.26; VR, SD, GD on 8.2.15;
JG (Ks and Vi), VR, GS on 10.1.2; VR on 10.2.9; JG
(Vt), VG, GS on 10.2.41; VR on 10.10.835; Sanatana
Gosvamin, JG (Vt and Bks), VR, VB, VG, Kidoriprasada,
Dhanapatistri, SD, GS, on 10.33.27; §S, VR, vda, GS
on 10.48.24; VD, RR, VR, JG (Ks), VC, SD, GD, GS
on 11.7.2.

16. GD, GS on 2.7.26.

17. VD, JG (Ks) on 3.2.15.

18. VD, VC on 3.2.15.

19. VCon 10.10.35; in 3.2.15, VD and V] interpret the in-
strumental to mean ‘by Brahma’, i.e., Krsna was re-
quested to descend by Brahma who is a portion.

20. GS on 3.2.15.

21, SD on 10.33.27.

22. JG (Vt) on 10.41.46.

23. SS, GD, GS on 3.2.15, See also VB on the same.

24, VD, RR, JG (Ks) on 3.2.15. See also VB and Puru-
sottama on the same,



84 QT —PURANA [voL. X%1v., NO. 1

kalz or arifa-bhaga.® Other such portions are l.igar_xa’sa:lhss
(ananda),® his kripz-éakti,2" his divine form (dinya-vigraha),?® or
Pradyumna.2®

VB offers some peculiar interpretations which no othel" com-
mentator gives. For instance, Krsna is referred t'o as a part b?-
cause he occupies a section of the womb of Devaki.8¢ Or Krsna's
descent is ‘arkéena’ because he does not become manifest everywhere,
but only in a particular part of the world, viz., the house of
Devaki.3r QOr Krsna is the fullness, but he uses only that much
Part of himself as is required to save those whom he has come to
save,32

Krspa and Balarima ns parts

Some passages indicate that both Krspa and Balar;ma_are
portions of the Supreme. Let us observe some of the interpretations
offered by the commentators in this regard, One is that Krsf.l.il
takes on two forms, viz., Krsna and Balarama, by dividing h'!s
own form (mdrtibheda). But this does not mean that -Krspa is
only a part. It is the same whole that manifests itself in two
forms.®®  Another explanation is that the term ‘part’ iy propef‘ly
applicable to Balarama, but it is applied to Krsna by the ‘maxim
of the umbrella’ (chatrinyaya).®¢ In 10.43.93 it is because of the
‘goddess of speech’ (gérden?), and because Vasudeva, in whose house
Krma descended, is considered asa part that the word ‘part’ is
used.?5 In 10,2048, the term ‘kalabhyam® is given the following
meanings : Consciousness (cit) and bliss (@nands),%8 the sun and

25. SDon2.7.26 apd on 10.38.32; GS on 10.41.46; VR on

10.1.2, 10.2.16 and 18, 10,2.41, 10.10.35, 10.33.27, 10.38.
32, 10.41.46, 10.43.23, 10,48.94.

26. VBon 10.38,39.

27. VB on 10,4146,

28. VR.on 10,12,

29. See VBon 10,1.2, and 10.2.41, .

30. VBon10.241, S$ea also 10,4146, .

3l. VBonl0.1.2,

32, VBon 10.48,23. ‘ RN

33. 85, JG (Ks), GS on 10.38.82; GS on 1041 A8,
3¢. VR, SDon 10.20.48; VR, SB, 68 on 194373,

35. JG (Vt}qn 1043. 28,
36. VB on 10.20.48,
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the moon;87 when construed with ‘kares’, which means the moon,
the two kalas are the phases of the moon ;38 they are the two avatazras,
Krsna and Balarama, without implying that Krsna is a part;3®
the two hairs (i. e., symbolically Krsna and Balarama) with
which the Lord descends.#® These two hairs are referred to in
2 7.26, where it is said that the one with the white and black hair
(sitakyspakefa) was born by a part (kalz) of himself. Referring also
to ViP 5 1.59-60, several commentators¢! point out that these two
white and black hairs symbolize Balarama and Krsna respectively.
VB thinks ‘sitakrspakesa’ refers to Sankarsana, but feels that the
four-fold [zp#ha] Lord is suggested. JG maintains that the word
keda (hair) does not indicate a part (azfa), but it rather means
lustre (amfu). By displaying his two %eas, Narayana showed his two
lustres, viz., Visudeva and Sankarsana.

Explanation of compound words

Since the hair may suggest that Krsna is a part, some of
the commentators??, notably VD, go to great lengths, giving several
alternative interpretations of the words Xalayz sitakrspakesa (2.7.26 ,
using all their grammatical skill. For instance, (1) According to
VG, VD and GD, sita is Siva, krspa is Visou, %a is Brahma, which
yields sitakrspaka. Then, they continue, Krsna is the lord (#a) of
these three (tesam), so that we finally get sitakrspaksfa. (2) Or
kalaya is taken to mean ‘skilfully’ and silakrspakefa is interpreted
to mean the one who has bound (sife) his black hair.43 (3) Or in
VD’s somewhat different interpretation, which keeps the above
meanings of kalaya and sita, the term Fkrspa in the compound
sitakrspakesa is interpreted to mean ‘of Krsnad® (krspzyab), i. e., of
Radha, so that kalzya sitakrspakefa means ‘the one who has skilfully
tied the hair of Radha’. (4) Or according to SD it means the one
who has partly (kalaya) white and black hair. (5) Or, according to

37: SD on 10.20.48.
38. VC, GS on 10.20.48.
39. GSon 10.20.48.

40. VBon 10.20.48. For his understanding of these two hairs
see his comment on 2,7.26.

41. Eg., 88, VR, JG (Ks), VC.
42. VD, VG, SD, GD, JG.

43. Ripa Gosvamin in his Bhagavatamria as quoted by VG
See also a partly similar interpretation by GS.
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VD, kalaya sita, taken as a vocative in which sita means ‘old’, is
interpreted to mean ‘O old partial asatzre’, and is addressed to
Narada. The remaining krsyakefa (the black-haired one) refers to
Krsna. (6) Or VD takes the negative ‘e’ from kalayZ to yield
asita when prefixed to sita, and asitq is interpreted to mean adharma.
Then krspaka is interpreted as ‘the one who removes’, from karsati=
uddharati. The final element, #fs, means lord or protector. $>
asitakrspakefs means the onme who is the protector of those who
remove adharma. (7) VD further outdoes himself in the following
interpretation. Kalaya is taken as a nominative fem. ending word,
and is analysed as ke’ meaniog ‘water’, plus ‘/ay7’, meaning that
which dissolves (ke= jale liyate iti), so that kalayz means ‘one who
dissolves into the water’, and the one who thus dissolves is supposed
to be the earth. Now the one which is attached (sita) to that eatth
(kalaya)is the Govardhana mountain. The term kssza is explained
to mean the one who lifts (karsati=uddharati) the Govardhana
mountain. He has still to explain the last element, viz., kefa, which
is interpreted to mean ‘the one who lies (fel¢) in the water (ks= jale),
i e, Vispu. Hence kalayz sitakrspakefa comes to mean ‘Vispu who
lifts the Govardhana mountain that is attached to the earth’. There
are many more permutations and combinations, but these are suffi-
cient to give an idea of how the commentators proceed, Another
compound ‘agyutarfal’ (the portion of Acyuta), in 10.2.18 is inter-
preted by 88, JG (Vt), VC, SD and GS to mean ‘the one whois
not deprived of his parts’ (eyutirahita amsz aifvaryadayo yasya), i. e.,
acputzriak means ‘the integral one’, ‘the complete one’,44

Kpona and Arjana as paru

In 4.1.59, two parts (asfas) of the Lord Hari, interpreted to
refer to Nara and Narayana, are s2id to have coime (3gata) as the
two Krsyas, interpreted to mean Arjuna and Kpna. Ascording to
VR, Nara and Narayana descend in the form (##pa) 6f Arjuna and
Krspa. But most of the commentators explain. ﬁhai'_N&i‘a and
Narayana enter Arjuna and Kripa, maintaining, héw;ve!'a that
while Nara enters Arjuna with his Mq,;bK;g;"é" ia( éﬁsziyax_m

#4. See also a similar explanation by VB, V. intdrprets the
compound as the asfd of Hari, Bﬁ‘ﬁﬁ"%ﬂt:ﬂ:e‘word
ar#$a here is only a refevence’ 't ‘K&;ﬁ:ﬁack “hair
(See 2,7.26). ’ Coybete BIES

g
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himself.4® SD distinguishes three Nirdyanas. The Primal Nara-
yana, who is Krsna himself; the second, who is the Purusa; and
the third, who is a part (az#fa) of the Puruse, descends as the seer
Nirayana in the family of Dharma. Now we are faced with the
problem, viz., who is this Krspa into whom Narayana, the a7fa of
Hari enters. It seems to me that VC, VD and RR had this ques-
" tion in mind when they claimed that the two asfas (parts), Nara
and Naridyapa, enter Arjuna and Krsna, who are their amfins
(wholes or sources). In order to defend their position that Kysna
is the azfin, and not the azifa, they are forced to also make Arjuna
an azfin. RR states that, since Arjuna is the companion of Krishna,
Arjuna, is an anfin of Nara, who is his assfa, yet itis Nara who
enters as an azefa into Arjuna just as rivers enter into the ocean.
Soin order to prezerve Krspa’s being an arfin, they even go to
the extent of making Arjuna too an azin. But they have to imme-
diately recant and say that Nara enters Arjuna by his goefa, while
at the same time they want to maintain that Krsna is Niardyana
himself, or superior to Narayapa as Purusa and as the seer.

Different construing of words

We have seen some examples of how the commentators divid e
aand connect various parts of compound like siiakrspakefa. Let us
xrow see some examples of how the commentators construe words
differently so as to show that Krsna is not a portion (amfe). In
10.1.2 instead of construing ‘arfena’ with ‘avatirpasya’, VO connects
it with ‘2ispol’, interpreting Visnu to be an amfa of Krsna as
present in Vaikuntha.4® Alternatively, VG connects ‘amfena® with
€Sfamsa’ to yield the meaning ‘tell me partially the deeds of Krsna?®,
as no one can relate them fully.47 In 10.2.16 instead of linking
“anfabhagena’ with ‘Zvivefa’, VR supplies ‘jatasya’ to agree with
€ Znakadundubhel’ and construes ‘amfabhagena® with ‘jatasya’. So the
X.ord entered the mind of Vasudeva (Anakadundubhi), who was
born as a part of the devas, who, in turn, are parts of the Lord.
EXence amifabhzga is interpreted to mean ‘part of a part’, but it
cefers to Vasudeva, not to Kryna. In 10.2.41, instead of connecting

45, So also Madhva.

46. tatravatirpasya viryayi kathaya. Kasya, amfena vispob, yah
khalvariSena vaikupthe visyur bhavati, yasyaika mfo vispuh
tasya piryasyetyarihaly. .

47. This construction is also mentioned by SD and GS.
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carifena® with ‘kuksigatal’, JG (Vt) supplies ‘bhavet’ to go with
‘bhaviye’ and relates ‘arréena’ with ‘bhavaya bhavet’. So he derives
the following sense: That Krsna, who could bring about our
welfare by his parts like Matsya, Aéva, etc,, has himself entered
your womb, is indeed fortunate. In 10,33.27 instead of comstruing -
‘améena’ with ‘avatfryalh’, several commentators4® read ‘azifena’ with

‘jagadifvarah , saying that he is the Lord of the world, viz. Visnu,

by a part of himself, but he himself has his full glory. Similarly,

JG(Vt), in 10.41.46, construes ‘azzfens’ with ‘jagatak karapam’, indi-

cating that Krspa is the cause of the world bya part of himself

In 10.20, 48, VB, instead of taking ‘kalabhyam’ with ‘harsls,’ reads

‘bhith nitaram hareb, i. e., earth which belongs entirely to Hari; and
he adds that it is Sankarsana who is the part (kala). JG (Vtand-
Ks), VG, SD and GS divide ‘kalabhyam’ into kalz and abhyim

understanding kalz not as a part but as fakti (power), which is the

earth. So we obtain the following: Hari’s kalz, viz., his power,

namely the earth, shone with these two (bhyam), viz., Krsna and

Balarama. VD in 11.7.2, instead of construing asfena, with avait-

rpah links it with ‘nispaditam, and connects ‘afesatah with ‘apatiryeh

so that the resulting meaningis : I have partially accomplished

the task entrusted to me by the gods for which I have descended

fully. The work is only partially completed because the destruction

of the Yadu clan still remains to be done.

Krsna as part of a part

In10.2.9. and 16, and 10. 10. 35 Krspa can be considered
to be a part of a part (aséabkiga). We shall now see how by giving
different meanings to the element bkgs, the commentators free
Krsna from being called a portion. For instance, in 10.2.9,
anifabhagena is interpreted as ‘by that nature (ssariipepa) in which
there is the entry (bhZga = bhajana= pravesa) of the arfas.4® Another;
explanation is ‘by that form by which the asfas, i. e., the jivas or
Brahma and others receive from Krsna their share (bhaga) of

48. JG (Vt', Kitoriprasida, Ramanarayaga, Dhanapatisir
See also VJ. Kiforiprasada gives an alternative explana-
tion according to which he supplies api and reads azsens
dharmadi-sthapandya iti kimuta svayam bhagavattvena iti.

(If dharma can be established even by a part, how much
more by the entire Lord !)

49. {?D(Vt and Ks), VQ. See also a similar interptetation‘in
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the four purusarthas in accordance with their dispositions.’s® VB
jnterprets it to mean ‘by the division (bkagena=ovibhagena) of the
fourfold asfas of Purusottama, viz., Viasudeva, Sankarsana, Prad-
yumna and Aniruddha’. He adds that the word ‘bhiga’ is used
in the singular to show that the Pradyumna-part alone is involved
in becoming a son. 85 gives five alternative explanations, one of
them being ‘he who presides (bhiga=bhajate=adhitisthali) over
all by means of his powers (asfaih={akiibhih). In 10.2. 16 SD
interprets it as ‘in the form of being considered as a son (bhZgena=
putrataya bhajaniyena ripepa) of Devaki and Vasudeva, who are his
parts (a#fa). GS gives the following explanation in 10. 2. 35: By
means of that full form in which there is the manifestation (bhdga=
pradurbhava) of the partial avatdras (arSfavatarinam).

Violence to the meaning of the word ‘part’

Finally we must mention that occasionally a commentator
coolly ignores the word azfa or even takes it to mean asin. Thus
VR, dropping the word asfe in 10.26.33, just comments, ‘I con-
sider Krsna to be Narayana himself’. JG (Ksand Vt) and VC
take asfz here to mean not gvefa but Zvefin, so that his comment
reads, “I consider Krsna to be the source of the power of Nara-
vana (tacchaktyavefinam).’

We have thus seen the various techniques and devices used by
the commentators, who even go so far as to offer rather far-fetched
interpretations to defend what I think is a later understanding of
the divine nature of Krsna,5r 'The passages that speak of Krsna
asa partora part ofa part of the Supreme are so numerous,
that it is difficult to accept that they are all superceded by the
single statement that Krsna is the Lord himself. It seems to me
that we have here a remnant from an older tradition harking back
tothe time when Krsna came to be identified with Visnu, and as a
descent(avatara) of Visnu, was considered his portion. Later, through
the process of ‘sanskritization,” Vaignavism became more Vedantic,

50. JG, VG, GS, SD. See also SD on 10.10.35.

51. Nowhere does the BhP use the word ‘pArpavaiara. On
the other hand, the commentators frequently mention
Krsna’s being the ‘fullness’. Eg., VR on 1.3.28, says
that Krspa isa pirpavatara. Jiva Gosvamin, on 1.3.28,
goes even further and states that Krsna is the avatarin.

12
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identifying Krsna and Vispu with Brahman, which manifests
itself as Visnu, Krsna, Siva and the like. But there are aly
passages in the BhP where Krsna is not merely a manifestation of
Brahman but is Brahman. These earlier and later traditions exist
side by side in the Vaispava texts. In the BhP we find the initisl
attempt to deal with these conflicting traditions by explicitl
asserting that, while other gods and beings are portions of the
Puruga, Krsna is the Lord himself. Itis only in the tradition
after the BhP—which is that of our commentators—that Krsna's
absolute supremacy is more fully established. For example, in the
Brahmavaivarta Purdga®? Vigsnu, who has a universe in every pore of
his skin, i3 merely a sixteenth portion of Krsna.

52. Sribrahmavaivartam Mahapuragam, 2 vols, (Bombay : Sriven

l;a;g%vnra Press, Sarhvat 1988 [1931), Krsga-janma-khasde
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The Purdnas are the indispensable aids in the interpretation
of the Vedas, their legends and mythology. Conversely, much of
the Puranic legend and mythology is found, at least in its germinal
stage, in the Vedic texts, That is, Vedic and Puranic mythology
may be regarded as a two-way traffic. A number of Vedic divini-
ties and the mythology connected with them are noticed to have
found fuller expression in the Puranic texts. They have prolifera-

ted in different dimensions, and have encompassed around them
many more elements of diverse nature.

Visnu and Siva, the two very important diyinities of the
Puranic amalgam, around whom Vaisnavism and éawum revolve,
are found in the oldest extant Veda, the Rgveda. But it is generally
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averred that these two divinities were not so very important pgods
in the Vedic official religion. Itis believed® that Visnu wasa
“nod of great emineace among the masses of the Aryan nomads
and was not particularly liked by the orthodox family of the Vedic
poets.” He has the traits of phallus worship. On the other hand,
Siva was a very prominent god of pre-Aryan non-Vedic people.® Tt
was only in the course of mutual assimilation and give and take
between the Vedic and non-Vedic, that these two gods asserted
themselves and came into prominence in the Vedic fold through
two different channels: Visnu through the super-imposition of
salar trzits on him and his consequent identification with Indra;®
and Siva, also a pre-Vedic non-Aryan god connected with phallus
worship, through Agni after having been re-christened as Rudrai
However, this assimilation was not exercised without trimming
much of the original nature and function of Visnu and Siva and
making them conform to the Vedic thought-patterr;.

Fortility pl‘ocr:at(i:ore igion, their pl‘lstm‘e connection with fecundity,
nind ; Py n, and plztallus continued to survive in peoples’
: a:l:c; .:n: ua;::'t traces of whxc-h can be seen even in the Rgveda. In
nal Vedic god:::; W]:le.n Vedism was on the decline and the origi-
Brahmanien 1:“lecue eing relegated to the background, and when
roats, these two odm\r;- of modern Hinduism, was taking its firm
fisurished in tw, gd' > *19u and SW&’ surfaced conspicuously and
o different channels ; Vaisnavism and Saivism.

A good pa anic reli

berates iilh é:e:: :’f th'e Purar_u.c Teligion revolves round and rever-
st 10 cach ot wo isms, which are seemingly diagonally oppo-
10 different s ;.ist.l’t 1s 2 well-known fact that these two isms were

inet from each other that there used to be bitter
of Vaisnavism and Saivism.5 It isin
e oble attempthas been made to bridge
5 ktnd ";“Y aP.Pf'emable extent, the Purznas glor-
: ©f conciliation between, the two conflicting
Ing these two gods together

e Pwuri:}ic litesature that 2 n
the ditferences and

My brought in

L RN Dondetar Vrua; Mythalogi,
: Dindsiar, v Vedic Dythelogical Tracts, 79.

& Danighans 9: € B9,
75 0.C., 206; .
5% Genda, °',°-,ccim,2o\?.' Gonda, Visnuism ang Sivaism, 4
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and making them complementary and not contradictory to each
other. The lead given by the Purapic texts was followed by many
Gupta and other kings and there thrived 2 number of temples where
the idols of divinities belonging to both the isms were installed and
worshipped amicably. This paper deals with one of the many
measures by which this very important religious and social achieve-
ment was accomplished by the Puranas.

A study of some of the Puranic legends reveals that in order
to have a sort of rapprochment between these two isms, the Puranic
mythologists sought for alink divinity that could function asa
vinculum between Vaisnavism and Saivisim and found a divinity,
namely, Ratri (RV 10.127) that served their purpose very well. But
before we take up the characteristic features of this divinity which
attracted Puranic mythologists to pick her up from among a host
of many other important female divinities in the Vedic mythology,
we should mention, in brief, three legends which contain in them
the divinities of Vaisnavism and Saivism.

1. The legend of Madhu and Kaitabha®

In the Hindu cosmogonic speculations, it is believed that at
the end of an eon the entire creation of Brahma is destroyed by
devastating Roods. Vignu goes into his cosmic sleep and so do all
other gods. When Visnu is still under the deep influence of Yoga-
nidra (cosmic sleep), Brahma springs forth from his navel and
appears on the lotus growing from the navel of Visnu. Looking
around the vacuum created by the surging waters, a flash of desire
comes to his mind to create the universe anew. The moment he
contemplated this re-creation, two demons, Madhu and Kaitabha,
sprang forth from the ear of Visnu and rushed to devour Brahma.
Brahmi looked around for succour but found no one except Visou
who also was in slumber under the deep influence of Yoganidra,
Brahmi realised that unless Vigpu is released from the grip of
Yoganidra, and kills the demons, his very life was in danger to
speak nothing of the re-creation. Thus thinking, he began to pray
to Yoganidrid who had overpowered Visnu. Being pleased by his
supplications, Yoganidra left Vispu and stood aside. Visnu got up
and saw the two demons about to devour Brahma. He challenged

6, DeviM. 1.49 f; DevibhP 1.6; 7.
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them and a fierce fight between Visnu and the two demons ensued,
Mighty as the two demons were, Visnu could not overpower them.
Finding himself unable to vanquish the demons, he remembered
his own potent power, namely, Visnumaya, She deluded the
demons, and they were then killed by Visnu. Brahma then
engaged himself in the job of re-creation of the universe.

The above legend brings forth two divinities, Yoganidra and
Visnumaya who helped Visnu in annihilating the inimical forces
of nature symbolized by Madhu and Kaitabha who hindered the-
smooth functioning of Brahma. Undoubtedly these two female
divinities are purely Puranic. But their counterpart, though in
rudimentary form, can be found in the Vedic mythology. But
before we do so, let us examine another legend mentioned in the
Puranas, l

2. The legend of Sumbba and Nifumbha?

These two fierce demons defeated Indra and all other gods.
The gods retreated to the Himalayas, There, they implored
Visnumaya to help them in their plight. At that moment Parvati,
consort of Siva, came there to bathe in the Ganga. She enquired
of the gods about the object of their prayer. With these words of
hers, a girl instanly sprang forth from her body. She came later to
be known as Kauéiki, having been born from the kofa (sheeth} of
Parvati. In the meantime, Canda and Munda, the two servants
of the demons Sumbha and Nisumbha, saw the exceedingly charm-
ing Kausiki and reported her presence to their masters. Sumbha
became infatuated with her and sent a messenger to Kausik:
asking her to marry either him or his younger brother, Niéumbha.
Kausiki retorted that she would marry only the man who would
conquer her in a fight. Hearing this, Sumbha despatched a mighty
fighter, Dhimralocana, to bring the impudent girl to him. But the
mighty Dhimralocena was killed by the slender Kausiki, There-
after, Sumbha and Nisumbha sent Canda and Munda to punish'ske
impudent girl and to drag her to him. On approaching these two,
the goddess became infuriated and there instantly sprang forth Kais
from her forehead. Again a fierce battle commenced between Kl
and the demons. The demons were killed by Kali, Sumbha now
became alarmed and realised the prowess of the Devi Kausiki, He

7. Devi M. 5-10.
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mobilized a buge army. In the meantime, the fakii of goddess
Kausiki sprang forth from her, and also faktis of other gods, namely,
Brahma, Visnu, Siva, Karttikeya, Indra, Varaha, and Nrsirhha also
sprang forth, and joined her. The (nameless) fakti of Kausiki sent
Siva as her emissary to the two demons to warn them that they
must instantly release the gods and their property. And thus that
fakti got the name Sivadati. The two demons did not heed the
warning and attacked. There commenced a pitched battle between
Sumbha and Nisumbha and other demons on one side and Kausiki,
Kali, Sivadati, and all the faktis of the gods on the other. Ulti-
mately, all the demons were annihilated and the gods were
released.

This legend brings forth the following divinities : 1. Parvati,
2. Kausiki, 3. Kali, 4.Sivadat], and 5. the faktis of the gods.
Before we discuss their origin and importance let us describe a
third legend bearing on our topic.

3. The legend of Tarakisura®

The mighty demon Taraka tormented all the gods and usurp-
ed their property. The gods approached Brahma for his advice
and help. Brahma assured them that a son of Siva and Parvat
would kill the demon. The gods retired. Brahma then contem-
plated that in order to beget a son who would be able to kill the
demon, Parvati had to practise rigorous penance in order to acquire
physical strength to bear such a mighty child. He therefore con-
trived a plan. He asked the goddess Ratri to enter into the womb
of Menaka, Himilaya’s wife, and darken the colour of the child.
After the marriage of Parvati with Siva, Siva would taunt her for
her black complexion; she would feel offended, and resort to penance
to change the black colour of her body. Another reason which
Brahmi mentioned to Ratri for this kind of affinity between her
and Parvati was that Ratri had to destroy the demons in the uni-
verse which she could accomplish only after coming into some
kind of close contact with Parvati®, and thereby inheriting some of
the demon-destroying quality of hers,

Thus instructed by Brahma, Ritri covered the embryo of
Menaka with her black hue and changed the colour of the child

8. DeviM.5 [ ; MatsyaP 152-155.

9. This indicates that Parvati belongs to the group of
goddesses of inimical nature.
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into black. Consequently Parvati was born black and was named

by her parents as Kali or Kalika (blacky). In due course, Parvati
and Siva were married. As Brahma had planned, Siva once teased
Parvati for her black complexion. Parvati felt offended and at
once proceeded for penance to change her black_colour. In the
meantime, it so happened that a demon named Adi tran?formed
himself into 2 damsel and entered the apartment of élva,‘for-
getting that there was a curse on him that he would be killed
whenever he transformed himself into any other form. Siva killed
the demon. However, when Parvat] heard this, she misunderstood
the whole affair and felt so disgusted and furious that wrath came
out of her mouth in the form of a lion. Parvati was just about to
enter the mouth of the lion, when Brahma appeared before .her
and granted her the desired boon of obtaining a fair complexion.
His plan had thus succeeded. The dark skin was at once separated
from the body of Parvati and was converted into its original form
of Ratri. She is known by the name of Kau¢iki, for she was born
from the sheeth (kofa) of Parvati. Brahma further told her that
since she had become blessed by the contact with Parvati and had
partaken an aiitfe of hers, she would also be known as Ekanaﬁné‘a,

This legend refers to three female divinities : 1. Parvati, 2
Ratri, and 3. Kausiki or Ekanaméa,

The sum total of all the female divinities referred to in the
above three legends is :

1. Yoganidrs,
2. Kalaritri,
3. Visnu maya,
4. Parvati,

5. Ratri,

6. Kal,

7. Kausiki,

8. Ekanarsa
. The above mentioned divinities, on the basis of the three fore-
going legends, can be tabulated as under :

Ratri Ratri+-Parvati
|

|
1. Yoganidra 2. Kalaratri

|
2. Visnumaya
(All connected with the Vi

snu-group)

! b
1. KTAH 2. Kau¢iki 3, Ekapaméa
(All connected with the Siva-group)
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From among these two groups, Parvati was originally a
mountain deity as her name {Paroata~> parvata~>parvati =‘a mountain
dweller’) indicates, Most of the mountain and tribal deities were
inimical goddesses and were worshipped to ward off and protect
from demons, goblins, evil-spirits, etc. Conversely, such godde-
sses were also regarded as divinities of fertility and procreation.
Similar must have been the case with Parvati. Further, Siva was
also a prominent tribal god of pre-Vedic India. Significant features
of Siva were (are) : 1. his connectian with phallus, fecundity,
and procreation, 2. his connection with demons, goblins, and
evil-spirits, etc., i, e., malignant forces.

In the post-Vedic period, during the age af religious reawak-
ening, and mass assimilation of independent divinities of different
tribes and cults with the divinities of Neo-Braihmanism, Parvati
was united with Siva because of their identical qualities. They
became universal parents (¢f. jagatah pitarau vande parvatiparame-
$oarau). That is to say, apart from their predominant postion in
Saivism and Tantrism, what is important from our point of view
is that the demon-destroying and fertility-nature of Parvati still
continues in her. It is Parvati who, in her incarnation as Kall
or Durga or Kausiki or Vindyavasini, destroys the demons. Again,
it is Parvati who is worshipped by women to obtain a husband and
children (refer to Sita’s gauri-pitjana in the Ramayaya).

The second divinity of the above group, namely Ratri,
has a different story. She was originally a Vedic goddess.

There are altogether six hymns, one in the Rgveda (10. 127)
and five in the Atharvaveda (3.10; 19.47-50) which celebrate
Ratri. One important feature of Ratri in the Rgveda is that
she is described as jagato nivefint, one who gives rest to the entire
world (RV. 1.35.1; AV. 9.8.37; Khila 4.2.3). She provides a
comfortable house (AV.9.3.17; &B. 18.1.4.3) where all beings enjoy
their nightly rest (SB. 10.3.1.16). People desire to sleep in her lap
without any fear and worry, while she keeps a watch over men,
their cows and horses (AV.19.47.9). Even the gods sleep in her
wide lap (RV.10.70.6).

Another important feature of Ratri is her close connection
with thesun. Itis said that the sun possesses two forms : bright
1%
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and dark {RV. 10.37.3; 6.9.1). The one shines during the day, the
other is dark during the night (RV .1.215.5; VS. 33.38). Whatever
light is in the sun, the same light is in the night also (AV. 4.18.1),

Day and night are regarded as the two daughters of the sun
(RV. 6.49.3).

The motherly aspect of Ratri is also hinted at in Vedic

literature. She is the mother of Usas (RV. 1.113.3)and also of the
sun (Rohita) (AV. 13.3.36).

Nevertheless, the fact that the demons, goblins, and evilspirits,
etc. wander and become more active during the night has not
remained unnoticed by the Vedic poets. She is prayed to
protect people from all difficulties—human, natural, or super-
natural. Sheis prayed to protect men from demons (Ppp. 13.10.2;
AV. 8.2.20) and from the fierce creatures on the mountain (AV, 19,
48.3). Sheis implored also to keep the wolves and the thieves
away (RV. 10.127.6) and protect men from snakes, wolves, and
other fierce animals (AV. 19.47.8; 50.1). It is important to note
that in AV. 19.49.4, it is said that the shining Ratri has taken
upon herself the splendour (varcas) of a lion, a tiger, a horse, and
men and she transforms herself into many forms. In AV, 19.50.2,

the poet wishes that the sharp-horned draught oxen of Ratri protect
men in their difficulties.

Because of the belief that the inimical forces and demons
prevail during the night, Ratri came to be regarded as an evil in
Brahmanic texts. The nightly darkness is the darkness of death
(AB. 4.5; KB. 17.6;9; GB. 2.5.1). The demons and the Raksasas
gather in the night (TS. 2:4.1.1; SB. 7.3.2.19). The Asuras delight
in the night (SB 11.1.6.1). MarkP 48.1f mentions that while Praji-
pati was engaged in meditation, the particles of darkness produced
the Asuras, Prajapati cast off that bedy of his which was composed
of 1farkness. The body that was cast off by Prajapati became
night,

The abyve discussion would lead us to conclude that 1. Ratri
has solar affinity; 2

: - she provides rest to al} beings ; 3. she is connec-
ted with demons, goblins, and evil-spirits, etc. from whom she
Protects; and 4. she has some traits of fertility and procreation.

In the post-Vedic Purinic literature, because of these promi-
nent features of hers Ratyi came to be associated with Visnu and
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Siva. By virtue of her solar traits and motherly aspect she was
aligned with Visnpu. On the other hand, her other traits, namely,
her destroying the malignant forces plus her motherly aspect led
her to be united with Siva, a god of identical character and
function.

The darkness of Ratri which has been referred to as being
associated with the anarchic forces has been personified in the
Puranic mythology as Kalaratri which does not seem differenent
from Ratri in the Vedic mythology. This Kalaratri has her sway
over the entire universe during the pralaye.1® The other feature of
Ratri, i. e., her giving rest and bringing sleep to all beings, was
personified as Yoganidra.

By the time of the Puranas the solar character of Vispu was
fully developed and established. Ratri, because of her solar
connection in the Rgveda, came to be associated with Visnu. In
the Rgveda, it is the solar god Indra, who with the help of his
mayz brings forth the universe (RV. 6.47.18). But in the Puranas,
it is the solar god Visnu who is the lord of this maya.
Kalaratri is said to be Vignumaya (DeviM. 1.53;5.13; KalikaP,
5.14; 6.9). The all-creative primeval goddess is known by the
name of Vispumaya among the people (DeviM. 5.12) Without
the consent, help, and cooperation of Visnumaya, nothing can be
produced. This is clear from the legend of the demons Madhu
and Kaitabha.

The selfsame Ratri has been associated with Parvati (Siva-
group) also as is evident from the legend of Sumbha and Niéumbha,
and Tarakasura. The reason for such association must have been

her demon-destroying nature and that of Parvati with whom she
was connected.

Whereas the solar affiliation of Ratri in the Rgveda was in-
strumental for her connection with Visnu, her other features, viz.,
darkness and demon-destroying nature were conducive to her being
associated with Parvati who toa was originally an inimical goddess.
That Brahma asked Ratri to cover the embryo of Menaka so that
Parvati is born black and thereby be endowed, due to the contact
with Parvati, with an added vigour to destroy demons points
towards this assumption.

10. Refer to Visnu’s cosmic sleep and emergence of Madhu
and Kaitabha.
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Conclusion :

On the basis of the above conspectus, we can have a clea
picture of Ratri :

Solar connection and motherly aspect
(Rgveda)

/ Connected with Visnu as Visnumays,

// Yoganidra, Kalaratri, etc. (Puranas),

\ Demon-destroying nature and motherly
aspect (Rgveda),
Connected with Parvati (Siva-group)
as Kaugiki, Kali, Ekanathéd, etc.
(Puranas),

Ritri ( Vedic )

The Vedic Ratri thus served as 2 unifying force, a vinculum,
in the Purinic mythology to bridge the gulf between Vaisnavism
and Saivism because of her twofold character in the Rgveda :

1. Solar connection, and 2. demon-destroying nature.
Visnumay, Kalaratri, Yoganidra, Kausiki, Bkanamés, Kali, Siva-
dati, may be regarded as different emanations of the Vedic Ratri,
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The Bhagavata-puraga,X which claims to be an infallible help
to the spiritual pilgrim,? propounds bhakii as the highest dharma
of man.8 In this article we shall discuss two questions : (1) Does
the BhP propose the bhakti-yoga to all men and women, whatever
be their social status ? In other words, we shall see how the bhakii-
yoge stands in relation to the varya-aframa-dharma. (2) Does the BiP
give any preference to the bhakti-yoga vis-a-vis the other traditi-
onally accepted ways of attaining realization ? To put it differently,
is the bhakti-yoga one among other margas equally accepted by the
BhP; or does the BRP give to it some special significance ?

1: Bhakti—the Universal Way to God
Certain limitations of the Varpa-gérama-dharma

The traditional understanding of dharma was to a large ex-
tent intimately linked with the two concepts of zarpa and @frama.*

1.~ Henceforth abbreviated as BAP. )

9. Cf S. Anand, ‘The Bhagavata-purdna: -A Guide for
the Sadhaka®’, Puraga XX. 1, pp. 71-86. .

3. Cf S. Anand, ¢Bhakti—the Bhagavata Way -to God”,
Purapa XXI11. 2, pp. 187-211. ..

4. Cf P.V.XKane, History of Dharmasastra (Poona, Bhan-
darkar Oriental Research Institute, 1968), vol. I, p. 3.
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In its earliest form, the zarpa-structure of society may have.tb:znuz
purely socio-economic phenomenon. Gradually, howevert, 1t ‘ :lser.
red a religious significance, and the Sadra was the g-reabes per
He was not allowed to study the Veda. The Veda could be s :mm-
only by one who had been duly initiated through ‘thf upanay :
samskira. The Sudra was debarred from all sarskzras, excep
vivzha. He could not be present even when the Veda was bemg
recited. Therefore, the only Zframa open to him was the gzrhasthya.

The af1ama-approach to life in its final development d-1v1ded
life into four stages. The first two were mainly concerned WI-thhthfa
things of this life. Manu teaches that only after a man has dxs‘(::1 :;:-
ged his debt to the seers, to the fathers, and to the gods, shoul- 3
think of moksa.® Medhatithi, who ‘“most probably ﬂm{rlshe
between 825 and 900 A. D.,”’ commenting on Manu-smrti 5..97,
remarks that the Sadra by serving the Brahmins and by fulfilling
his household duties, acquires the fruits of all the aframas, except
moksa.8  Aoksa can be acquired only by the proper observance of
the fourth aframa, i e., savnyisa.® Kane, while
relation between the bpurusartha-doctrine and the Zframa-system

seems to agree with Medhatithi in his understanding of the tradi-
tional stand of the Dharmasastras.10

discussing the

Bhakti : a call to all men and women

The BEP clearly states that birth alone cannot be the source
of man’s greatness. That one is born in a high caste is no guarantee
that one is dear to the Lord,»* He is not pleased with anything
that falls short of selfless bhakti, 22 Consequently, without bhakti, a

Cf Kave, 0p. cit. (1974), vol. If, pt. 1, pp. 154-64,
adhitya vidhivad vedan putramécotpadya dharmatah,
istva ca saktitah yajfair mano mokse nivedayet. 6.36.
7. Kane: O0p. cit., I, p. 583,
fusrisaya’ patyotpadanena €a sarvdéramaphalam labhate
~=parivrijakaphalasm varjayitva,
9. Cf. Kane, 0p. cit,, 111, P- 163,
10. Cfr. 2bid,, pp, 422-4,
11. nalath dvijatvarh devatvam r§itvam vasurdtmajah,
szf.\ﬂniva mukundasya na vrttasm na bahujfiats. 7.7.51.
priyate’ malayz bhaktyz hariranyad vidambanam, 7.7.52b.

12,
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noble birth, even in the family of a #s¢, is of no avail.2® Justasa
high birth confers no privileges, so too, a low birth does not
disqualify the Sudra. The BRP has something very consoling to say
of the origin of the Sadra :
Service, which is needed to attain dharma, was born from the
feet of the Lord. In the days of old the Sadra was born for
this service. By fulfilling this he pleases the Lord.14

Thus, far from being disadvantaged by his birth, the Sadra
seems to be in a better position, because his calling to service is help-
ful and necessary towards the fulfilment of the Law. Krsna, too, has
a very favourable attitude towards the Sadra. He directs Nanda to
give the outcastes a share of the sacrifice.1®

Contrary to the stand taken by the authors of the Dharma-
sastras, the BAP teaches that all men and women can attain per-
fection,1® because all men can love the Lord, even the so-called
“dog-eaters.”’1? To be a saint one need not be born in the family
of a dvija. Like Satyakama Jabala of old,2® Narada was the son of
a maid-servant,*® born to her as a result of being cursed to be
born a sﬁdra,"o and he probably did not know who his father was.
Yet, he was a great saint,2* honoured by all the gods.?2 Vidura,

13. rsayo’pi deva yusmatprasangavimukhi iha sathsaranti.
3.9.10b.

14. padbhyarh bhagavato jajfie éusrisa dharmasiddhaye,
tasyath jatah purad éiidro yadvrttya tusyate harih. 3.6.33.
All quotations from the BAP are my own translation.

15, See 10.24.28.

16, daiteya yaksaraksathsi striyah é0drah vrajaukasah,
khaga mrgah papajivah santi hyacyutatirh gatah. 7.7.54.

17. bhaktyaham ekaya grahyah éraddhaya’tma priyah satam,
bhaktih punzati mannistha évapakan api sambhavat.
11,1421,

évapika is considered to be “aman of a very low and
degraded caste.” V,S. Apte, The Students’ Sanskrit-
English Dictionary (Delhi, Motilal Banarsidass, 1970),
p. 567.

18, Chandogya-upanisad 4.4.

19, See 1,5.23.

20. See 7.15.72.

21. maha-bhagavata, 2.9.41b,

22. sura-pijita, 1.4.31b.



. 1
104 - qUU—PURANA [vor. xX1v., NO

. . s s
too, was a Sadra.28 Yet, Yudhisthira addressing him say:
$]

by the
O Lord, devotees of the Lord like you are made }::::y a};l e
Lord who dwells in your heart. You in turn san
holy places.?4

Z b
To be a saint one need not receive upanayana, t{lde -‘;‘:”;’:‘i;“t, hi
which a Hindu becomes a dvija. Suka did l:lOt r;ce:;l Hi'm,ﬂ'l T
was a great devotee of the Lord,2® fully dedlcateh o e te had
scale the heights of holiness one need not study the for that, belng
not studied the Veda,2® but he was no poorer
accounted a great devotee of the Lord.2?

nl
If God-realization is the goal of all men}: a;:;:i Mtr;:::to
irrespective of their caste, then it follow.s thatl: eDharmaéastms'
should be equally available to all. According to the e er
one could begin the brahmacarys-af rama—the student txh o e
receiving the upanayans. Therefore only ‘men of the st ores
castes could enter on spiritual discipleship. V-Vc')men and st
were debarred, But Krsna opens the doors of spiritual discip:

indi is teaching
to all, even to the §adras and to women. Winding up hi
to Uddhava, he tells him :

You may impart the teaching I have givelln to you only tt;:
man who is free from the faults I have indicated above, p >
vided he is devoted to the Brahmins, is loved l?y you, and l::
pure and pious. You may also impart this teaching to wor;t; "
and Sadras provided they have devotion. Once a person

23. Hewasactually Yama, born asa Sudra, also due to a
curse, See 3,5.20.
24,

bhavadvidha bhagavatas tirthabhitah svayath vibho,

tirthikurvanti tirthani svantahsthena gadabhrta. 1.13.10.
25. an-upeta, 1,2.2a,

26, bhagavata-pradhana, 2.3.25a,

27, vasudeva-parayana, 2.3.16a.

28. -Snitamanyatra chandasat. 1.4.13b,
When the sages justify themselves for choosing Siata to
narrate to them the story of Krsna, they underline his
wide learning; But the texts he has mastered are only
Smrti-texts  See 1,1.6.

9.

bhagavat-pradhana. 1.18.15a,
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really understood this teaching nothing else remains to be
known.3°

Thus the Siadras and women are eligible to receive the fulness
of spiritual discipleship.®! The Veda was a closed book for the
Sadra. It could not even be recited in his presence. The BAP,
which claims to be the very essence of the Vedas,8? offers itself to
all who care to study it with reverence.22 The B:P lays the grea-
test stress on safsajga as a means to holiness.34 The saint is open
to all men, ready to accept anyone.?5 Thence saisasiga is a univer-
sal sacrament. All types of men and women reach the heights of
holiness through satsaiga.®® Satsanga nullifies all social disquali-
fications.8? Bhakti makes up for the lack of all the other means,
which are available to the privileged ones alone.8® Indeed, an

30. etair dosair vihinaya brahmanyaya priyaya ca,
sidbave sucaye briyad bhaktih syacchiadrayositam.,
naitad vijiaya jijfiasor jiatavyamavasdisyate. 11.29.31-32a.

31. For a complete discussion on the concept of spiritual
discipleship as expounded by the BAP, cf. S. Anand:
“Spiritual Discipleship as Described by the Bhagavata-
purana, Indian T heological Studies, XV-1, pp. 21-55. -

32. akhila-éruti-siara, 1.2.3a.
sarva-veda-anta-sara, 12.13.12a.

33. vipro’ dhityapnuyat prajiath rajanyodadhimekhalam,
vaifyo nidhipatitvam ca sadrah suddhyeta patakat.
12.12.64.

34. Krsna calls safsariga the greatest secret (parama-guhya). See
11.11.49a, For a complete discussion on the concept of
satsasiga as taught by the BiP, cf. S. Anand : “Satsanga :
The Company of Saints”, in C. M. Vaddakkekara (ed.) :
Prayer and Contemplation (Bangalore, Asirvanam, 1980),
pp. 273-310.

35. sarva-bhiita-sama, 11.2,52b.

36. See 11.12.2-9.

37. dauskulyamadhith vidhunoti éigrath mahattamanam abhi-
danayogah. 1.18.18b.

38. Devahiiti addresses her son, Kapila, considered to be an
avatara : tepus tapaste juhuvuh sasnu rirya brahmantcurs
nima grpanti ye te. 3.33.7b.

Similarly, some Brahmins who at first refused to honour
the request made by Krsna, eulogize their wives favoured
by him :

14
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outcaste, provided he is a bhekia, is superior to a Brahmin, who
may be adorned with many qualities but bereft of bhak?i,8°

The universalistic stand of the BRP is founded on the bel‘ief
that Hari, being the soul of all,42 looks upon all without farua-
lity.42 He has no favourites, nor is He against anyone.#2 But
this does not mean that He is indifferent towards His devotees, far
from it. The bhakia is most dear to Him. Krsna tells Uddhava
that he is dearer to Him than Siva, Brahma, and even $ii,¢8

Though the BAP has a universalistic attitude, it does not
totally reject the traditional respect shown to the Brzahmin.

Rsabha, considered to be an apatzra of Hari, instructs his people
thus :

I find no being equal to, much less higher than, the Brﬁhm._in
I gladly accept the offering made through the Brahmin,

provided it is accompanied with faith. Such an offering
surpasses the agnihoirg.44

To give gifts to the Brahmins seems to be better than to offer
asacrifice ! Krsna himself teaches the greatness of the Brahmin,

but he insists that this greatness is more the consequence of moral
greatness than of birth alone :

nasamh dvijatisathskiro na nivaso gurivapi,
na tapo natmamimithsi na éaucath na kriyah subhih.
athapi hyuttamasloke krsne yogeévareévare, N
bhaktirdrdha na casmakari samskaridimatamapi.
10.23.42.3.
viprad dvisadgunayutad aravindanzbha-
p:diravindavimukhacchvapacaﬂ: varistham,
manye tadarpitamanovacanehitartha.
Pranam puniti sa kulath na ty bhirimzanah. 7.9.10.
40. sarva-itma, 1.9.9]a.
41. sama-dys, ibid.
42. na yasya, kasciddayito’ sti karhicid
dvesyasca yasmin vigama matirnynam, 1.8.29b.
43. na tatha me priyatama Atmayonir na éamkarah,
llu; ;:2 ;gmkargaqo na ér{maivitma ca yatha bhavan,
44. na brahmanaiy tulay )
Padyimi viprah k
yasmin nrbhih p
ainaAmi kimarh

39,

laye bhitamanyat
Imatah parath tu,
rahutath éraddhayzham
na tathagnihotre. 5.5.23,
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By his very birth, the Brahmin is superior to all beings, more
so if he is endowed with penance, learning, contentment,
and devotion to me.45

The real Brahmin is characterized by a spirit of forgiveness;2s
he is calm, considerate to the poor and needy, and looks upon all
with an impartial eye.47 Since it is moral greatness that consti-
tutes the real Brihmin, anyone who leads a life of virtue and
bhakti can become a Brahmin.4® Here the BAP seems to give in to
the factual religious domninance of the Brahmins, but not quite,
because by introducting the moral and religious consideration in
the concept of Brahminhood, it implicitly passes a judgement on
the practice then prevalent.

Bhakti and temporal involvement

The samnyasa-aérama which was particularly suited for the
quest of moksa—according to the opinion commonly held by the
Dharmaséastra writers—demands that a man renounces everything,
even his house, so that he is obliged to go from place to place, to
be a pariorat. In the first two @framas man fulfilled the first three
purusarthas : dharma, artha, kama. Only in the third did he think of
moksa.

The BhiP, however, teaches that supreme bhakii is possible
while being involved in things mundane. Temporal commitment
is not incompatible with holiness for one who is detached. King
Dhruva, while he continues to rule his kingdom, while he continues
his quest for artha, kamae, and dharma,4® has his senses fully under
control,5¢ his mind immovably fixed on the Lord.5! Similarly,

45. brahmano janmana éreyan sarvesam praninamiha,
tapasi vidyaya tustyd kimu matkalaya yutah, 10.86.53.

46. Jamadagni to his son, Parasurama, after the latter slew
King Arjuna : vayath hi_brahmanas tdta ksamaydrha-
natarh gatah. 9.15.89a.

47. brahmanah samadrk éanto dinanarh samupeksakal.
4.14.41a. :

48. Speaking of'the sons of Rsabha, the BAP remarks :
karmavisuddha brahmana babhtvuh.

49, trivarga-aupayika, 4.12.14b.
50. avicala.indriya, 4.12.14a
51. acalita-smrti, 4.12.8b.
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we have the instance of king Prthu, foremost among the great.®*
He has fully attained the heights of perfection, his mind being
completely fixed on the Lord.52 Yet he continues to exercise his
royal power, fulfilling all his duties, that too in a thorough man-
ner.54 This is possible only when one has his feet firmly on this
earth. The story of Sudama is one of the most moving episodes in
the BhP. In him we see the possibility of great sanctily within the
garhasthya-a‘rama. He is fully detached from sensual objects, calm,
and self-possessed.55 Hence, though fulfilling the duties incum-

bent upon him as a householder, he does not get attached to things
of this world.5*

Once again the BAiP finds the justification for this stand in the
mystery of God Himself. He creates and sustains everything; He
leads all creation to its goal: yet, He Himself remains unattached,
fully free 57 This is true also with regard to His avatara, Lord
Krsna, who moves about in the world, fully detached, seeking noth-
ing but the good of the world.5® This is possible because God has
in Himself all fullness; He does not need to seek it outside Himself.
So, too, the bhakta has in his heart the Lord Himself. What else
does he need to look for ?¥° As God isone who has His purpose
always fulfilled, so, too, the bkakia is happy with what he has.8°
If he gets involved in the world, it is not out of personal interest,
but because the Lord wants him to do 50.81 Only in this context

52. w.dhuryo mahatam... 4.33.49a,
53. ..Atmanyavasthitah, 4.22.49b.

54. karmaini ca yathikialam yathadesat yathabalam,
yathocitath yathavittam akarod brahmaszatkrtam, 4.22.50.
55. virakta indriyarthesu prasintatma jitendriyah. 10.80.6b.
56 Krsna, praising his friend, Sudama, tells him :
prayo grhesu te cittamakamavihatarh tath3,
naivatipriyase vidvan dhanesu viditarh hi me. 10.8029.
57.

sa va idamh  viévamamoghalilah srjatyavatyatti na
sajjate’ smin. 1.3,10a.

58. Krsna tells Sudima :

kecit kurvanti ka'rmi!.l%i kamairahatacetasah,
:%aéanstgh prakrtir dmvir yathiham lokasathgraham.,

59. ihate bhagaviniéo no hj tatra visajjate,

dtmaldbhena purnartho navasidanti ye’ nu tam. 8.1.15.
nija-labha-tusta, 1.19.25b,

6l. ..i¢varecchayadhinivesitakarmadhikaral.... 5.1.23.
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does temporal involvement become part of the service rendered to
the Lord.®2 However, the BAP is also aware that this combination
of temporal involvement and the quest for perfection is difficult.
Like Brahm3a, man has to pray that while being involved in the
world his heart may be fixed on the Lord.®8 The Lord by His grace
will definitely sustain His sincere devotee.®4 Thus, bkakti, by puri-

fying man, makes his secular involvement selfless, and thereby more
authentic.

Conclusion : Bhakti as sidhiirana dharma

The BhP does not reject outright the wvarga-dharma. 1t gives a
special place of honour to the Brahmin, but it also re-defines Brah~
minhood in accordance with its central teaching. The real Brahmin
is the bhakta, and all men, and even women, can be bkakias. Simila-
rly, the BAP does not reject the division of human life into four
states, but asserts that bkakti, the dharma of the paramahamsas,®®
is beyond all Zframas,®® and therefore attainable in every state of
life. Bhakti, then, is the sadharapa-dharma, the universal dharma. It
cuts across all strata of society and all stages of life. Bhakii gives

meaning to all other dharmas and fulfils it, as Sita tells the sages of
Naimisaranya :

O best among the twice-born, to please the Lord is the perfe-

ction of dharma, properly fulfilled by men, according to their
varga and asrama.®?

62. Brahma, tells Sviyambhuva-Manu :
parath éuériiganarh mahyath syat prajaraksaya nrpa,
bhagavarhste prajabhartur hrsikeso’ nutusyati. 3.13.12.

63. Brahm3, when commissioned by Visnu to create the world
prays that while doing so, he may remain free from all
attachment: his mind fully fixed on the Lord. See 2.9.28-9.

64. Brahmi, whose prayer is heard, is given this assurance by
Visnu : ninakarmavitinena praja bahvik sisrksatah,

natmavasidatyasminste varsiyin madanugrahal.

65. Cf. Anand : “The Bhagavata-purana : A Guide for the
Sadhaka.’’ 79-82. :

66. sarva-aérama-namaskrta, 1.3.13b.

67. atah pumbhir dvijasrestha varnasramavibhagasah,
svanusthitasya dh,armaéya sarnsiddhir haritoganam. 1.2.13,
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Hence, 2 man may fail to observe his sva-dharma, and yet
suffer no loss, provided he hag bhakii; on the other 'hand, a nzaan
who observes svadharma but has no bhakti has everything to lose,

II : Bhakti—the best way to God
Uddhava®s question

In his instruction to his devoted pupil, Uddhava, Krsna tells
him that in order to help man attain his ultimate goal, he, K.gsx;xa,
has propounded three Jogas, namely, karma-, jiana-, and bhakti-yoga.
Besides these there is no other way man can reach his goal.®® ?‘he
BRP is thus well aware of the three traditional ways to self-r_eahza-
tion. The question that troubles Uddhava is whether man is free
to choose any of these or if one of them issuperior to the othe.r
two."® We shall now try tosee what the BAP has to say on this
matter,

Bhakti and the Karma-mirga

The Mimarsa-sitras of Jaimini define dharma as ““a desirable
goal or result that is indicated by injunctive passages.”’7! Kane
believes that here dkarma means “‘such rites as are conducive to
happiness and are enjoined by Vedic passages.”72? In
dharma in terms of religious rites,
vami, who in his commenta,
the object of the injunction

interpreting
Kane takes his cue from Sabaras-
ry on the A imanzsa-sitras, explains that
is (religious) action,”® The Mimathst

school of thought divides religious rites into three kinds. ‘The nitya-
karmas are those rituals that man was obliged to perform every day.
68. tyaktva svadharmaii caranimbujarh harer

bhajannapakvo® tha patet tato yadi,

yatra kva vabhadramabhudamusya kirm

ko vartha apto’ bhajatath svadharmatak. 1.5.17.
69. yogastrayo maya prokta nrnamh éreyovidhitsaya,

jﬂﬁngts‘u karma ca bhaktisca nopay o’nyo’sti kutra cit.
11.20.6.

70.  vadanti kisna éreyarhsi bahtni brahmavadinal,
", ‘esam vikalpapradhanyam utaho ekamukhyatd. 11.14.1.
(N codanalaksanartho dharmal. 1.1.2. -
Qpoted by Kane, op. ¢it., 1, p. 5.
T2. Ibid. o

73.  codaneti kriyayah ravartakath vz mazhuh.
Qs Mb’yk.ys Pravartakam vacana uh

) . Misra : Studies in Philosophy and Religion
y Bharatiya Vidya Prakasan, 1971), p. 119.
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"The naimitiika-karmas are those rituals that had to be performed
‘when some definite occasion arose. The kamya-karmas were left to
the choice of the individual. He performed them when he wanted
to achieve some definite purpose,?#

The BiP opens with a sacrificial scene. It makes a sutble dero-
Katory remark about the sacrificial system. The sages who asked
Stita to narrate to them the story of Krsna tell him :

We are engaged in this sacrificial action, even though we are
not sure of its outcome. The smoke rising from the fire is
soiling us. But you quench our thirst by offering us the sweet
honey flowing from the lotus feet of the Lord.5

Not only is the sacrificial system devoid of assurance, but it
leaves the participants soiled by the smoke ! A stronger rejection
of the sacrificial system is voiced by Yama in his instruction to his
servants after they return empty-handed on being repelled by the
messengers of Vignu from dragging away Ajamila’e ;

The Vedas attract man by their sweet and flowery speech.
Man’s understanding gets clouded on hearing them, and then
without much discernment he engages in ritual action, not
realizing the greatness of the divine name, as his mind is
confused by the divine m3pa.77

Here the involvement in the sacrificial action is attributed to
the delusion brought about by mayz. A man who concentrates on
the sacrificial structure, convinced of its omnipotence, does not

74. Cfr. Misra : 0p. cit., pp. 119-20.

75. karmanyasmin naniévise dhimadhimratmanash bhavan,
apdyayati govindapadapadmasavarh madhu, 1.18.12.
Elaborate sacrificial performance required the assistance of
a purchita. The BhP does not seem to have much respect
for this office either. Being deserted by Brhaspati, the
gods request Viévariipa to be their priest. The latter is
reluctant, because the pnesthood is condemned by virtu-
ous men, "and only a fool is happy with it. See 6.7.35-6.

76. For the details of the story of Ajimila, see 6.1-3.

77. prayena veda tadidath na mahsjano’yath
devya vimchitamatir bata mayayzlam,
trayyar jadikrtamatir madhupugpitayam
vaitanike mahati karmini yujyamanah. 6.3.25.
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realize the glory of the bhakti-marga.?® The reward of sacrificial
action is perishable”?, and concerns the first three purusarthas only®
and as such, it is the source of rebirth.8*

The BRP is well aware of the traditional belief in the doctrine
of sacrifice. In a lengthy passage it gives the various benefits to be

obtained by sacrificing to the different Vedic deities, and concludes
thus :

A man with a great understanding, whether he is free from all
desire, or wishes to possess all, or longs for moksa alone,
should worship with intense devotion the supreme Purusa.
For the realization of the supreme goal for all worshippers is
had when they experience a steadfast devotion to the Lord.
This is possible only through the company of the saints.®?

The BhP, thus, in very clear terms states that by bhakti alone
can man attain all the benefits of the different jyajfias; that bhakti is
the supreme yaféis; that bhakti is the real goal of all yajiias.

This attitude of the BAP is well illustrated in the episode of
Bali.89 He wasa Daitya. By faithfully serving his preceptors he
had attained great gifis. He conquered the whole world, and even
ousted Indra from his kingdom. Aditi, the mother of the gods,
secing the sad plight of her son, advised by her husband, worships
Visnu, to obtain 2 son who would be a match for Bali. In the
meanwhile, the humiliated Indra is told that only Visnu can come
to his rescue. He betakes himself to Visnu.
prayer, Visnu condcscends to be barn of Aditi..
avatira.

In answer to his

This is his V@mana-
‘Then dressed as a Brahmin lad, he goes to the sacrificial

78. From the tota] context of the story of Ajamila, is obvious

:Ih;_; :"ama is contrasting the dhakti-marga with the karma-
79. ksayisnu, 7.7,40a,
80. traivargika-karma, 2,4.4a.

Bl. evaih nrarh kriydyogah sarve samsrti .
nmam h srtihetavah
ta_evatmavmiéaya kalpante kalpitah pare. 1 5.34.
82. atl}amab sarvakamo va moksakima udaradhih
wrena bhaktiyogena yajeta purusath param ’
‘e);;nan'eva yajatdm iba nikéreyasodayal, ’
agavatyacalo bhavo yad bhagavatasangatal. 2 3.10-11.

83. The story of Bali is found in 8.15-93,



JAN., 1982] THE UNIVERSALITY, SUPREMACY OF BHAKTI-YOGA 113

hall of Bali and asks for some gift. Sukra, Bali’s preceptor, sensing
the danger, advises him against granting the wish of Vamana. But
Bali, not wishing to break his promise, insists on giving to Vamana
whatever he may ask. Vamana asks for three paces of land. Bali,
seeing no difficulty, grants the request. Vamana covers the whole
earth in one stride, with the second he measures the heavens. Since
nothing more is left for the third step, Bali is bound and taken to
hell. Then Vamana tells Sukra to complete the half-performed
sacrifice. To this Sukra replies :

O Lord, you are the Lord of all action, the Lord of all sacri-
fices, nay, you are the very embodiment of sacrifice. Bali has
worshipped you with all his being. How, then, can his sacri-
ficial action remain incomplete ? The recitation of your
sacred name makes reparation for all sacrificial defects
whether these defects be due to faulty mantra or ritual, or
improper time or place.84

Could the offering of such a generous soul like that of Bali
remain incomplete ? Thus it is only when kerma is surrendered to
the Lord that it becomes fruiiful.®5 It is bhakti that makes this
detachment possible.

Karma is an initial requirement. The real import of the
Vedas is not to impose karma, but to free man from Karma.2® Man
reaches this stage only when he performs the action enjoined by the
Vedas in a spirit of surrender.®” Hence it is only when he has
matured in bhakti that he can abandor the karma-marga.®® It isfor
this reason that Narada, who is considered to be a great teacher of

84. kutas tatkarmavaisamyarh yasya karmeévaro bhavan,
yajfiedo yajliapurusah sarvabhavena pajitah.
mantratas tantratas chidrarh desakalarhavastutah,
sarvam karoti nischidram namasarkirtanam tava.
8.23.15-6.

85. See above, note 81. .

86. paroksavado vedo®’ yash baldnam anuéisanam,
karmamoksaya karmani vidhatte hyagadam yatha. 11.3.44.

87. vedoktamevarh kurvado nissaigo’rpitamiévare, .
naiskarmyar labhate siddhith rocanartha phalasrutih.
11.3.46.

88. tavat karmani kurvita na nirvidyeta yavata,
matkathasravanadau va éraddha yavan na jayate. 11.20.9.

15
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the bhakti-yoga, is also the one who teaches naigkarmya (actionless-
ness),8° We can easily understand this stand of the BhP if we bear
in mind that the Lord is the heart of the sacrifice.?®

Action is but the indication of a deeper disposition. It is this
inner disposition that gives meaning to our action. But when the
inner attitude has reached a great depth then action becomes in
effective : it cannot convey the depth of the attitude. Then the
best course of action is to cease from all action. So too, in spiritual

\:_’ life, bhakti is the highest fulfilment of man. It alone gives meaning

\.to karma, Consequently, when through intense biskti, a man is in
‘deep communion with Him who is the Lord of kerma and yajiia,**
then all action becomes superfluous.

Then silence, not merely of words, but of the total human
endeavour, is the best expression of that inner depth. Then this
silence speaks more loudly than words and actions, because the
Lord is beyond all human expression, and our silence is the most
profound proclamation of his ineffability, of his transcendence. It
is this that lies behind the instruction of Krsna to Uddhava :

O Uddhava, put aside your concern for what the law lays
down or prohibits, nor be too worried about what you do or
do not do, about what you have learnt in the sacred books
and what you have still to learn. Come to me, for I am the
one refuge of all beings., By surrendering yourself totally to
me you will have no reason to be afraid.®?

But silence and actionlessness are difficult for man as they
hurt his pride, reminding him of his own inherent poverty. Hence

only the grace of the Lord can help man 1o accept this attitude, as
Narada tells King Pracinabarhis :

89. trtiyam ygisargath ca devarsitvam upetya sah,

tantrath sitvatam acagta naiskarmyarm karmanarh yatah
1.3.8.

90. yajBa-hyrdaya, 4.9.24a,

9]. Visnu is also called yojfia-linga, (3.13.13a), yajfia-purusa
(3.13.23b), yajfa-bhavana (3.13.34a), and  yajBa-mirii
(3.14.2a’.

92,

tasmit tvam uddbavotsfjya codanath praticodanam,
pravittath ca nivyttath ca §rotavyath srutameva ca.
mam ekameva éaranam 3Ftmanath sarvadehinam,
yahi sarvitmabhivena maya sya hyakutobhayah.

11.12.14-5.
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When a man, who contemplates the Lord with his whole self,
receives His grace, then he puts aside his attachment for this
world as well as his faith in the Veda.®3

Man can fully put aside himself and all his efforts only when
sustained by the grace of God he realizes that God can do much
more for him than he can even think of. Only in this attitude of
loving trust will man be prepared to face his own poverty, his own
helplessness to help himself.

Bhakti and the Jidna-mirga

The Rgvedic seers approached the devas with gifts, hoping to
be blessed in return. As the sacrificial system developed, it acqui-
red more importance than the devas themselves, Not only man, but
even the devas were in need of the sacrifice. If they won a fight
against the asuras, it was because they knew the art of sacrifice.
Even Prajapati, after he is exhausted by his creative activity, needs
to be revived by a sacrifice. Thus the sacrifice became an “omni-
potent world-principles.”®®4 If the sacrifice was so important, then
the man who knew the mystery of the sacrifice, the man who knew
the connection of the sacrifice with the world, was considered to be
great,®5  Just as the sacrifice had supplanted the deoas, so too, in
the course of time, the knowledge of the world-principle embodied
in the sacrifice became more important than the sacrifice itself, and
eventually the sacrifice was ignored. This attitude finds its most
zealous advocates in the Upanisads,

The Upanisads repeat the refrain found in the Brahmanas:
“He who knows......."" Knowledge is of two types : para and apara.
It is the former that leads to moksa. Celibacy, penance, yoga and

93. yada yam anugrhpati bhagavan atmabhavitah,
sa jahati matith loke vede ca parinigthitam, 4.29.46
94, S.K. Belvalkar and R.D. Ranade: History of Indian
Philosophy (Poona, Bilvakunja Publishing House, 1927),
vol. II, pp. 65-6.
95. In the Brahmanas we often find references to the man
who knows : .
w. yaio ha bhavati ya evat vidvan. Satapatha-brakmaga
1.1.L5.
e 52 yasya haivam vidugah «.. Ibid. 1,1.4.17.
.. evametad veda, Ibid. 1.2.5.7.
e yasyaivam vidusal... Zbid. 1.4.1.35, etc.
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study are directed towards the acquisition of this para-vidyaz. The
disciple has to be instructed by a worthy teacher, but he must also
personally assimilate the teaching by constant meditation."®

In his instruction to Uddhava, Krsna tells him :

Only those who have been perfected through knowledge .and
discernment know my highest state. Therefore the jianin is
very dear to me. By his knowledge he sustains me. Penauce,
pilgrimage, recitation of prayer, alms, or the other means of
sanctification cannot help man to attain that perfection which
even a small fraction of knowledge can.®"

From these lines one may get the impression that theBhP
affirms the supremacy of the j#zna-marga. But even a casual reading
of the whole chapter from which these lines have been taken will
make it quite clear that the j#Zna spoken of here is penetrated
through and through with bhakii. The lines that immediately
follow this passage make it quite clear :

Therefore, O Uddhava, having come to know (me as) your
Self through knowledge, and being equipped with knowledge
and discernment, being full of devotion, worship me.®%

The stand of the BAP with regard to the j#ana-marga is similar
to that with regard to karma-marga, i. e., jiiana is meaningful only in
relation to bhakti. This explains why Vyasa, who has studied every-
thing, feels like one who has not yet attained his goal.®® This is
because knowledge, however great, is by itself futile,1°©

96. GCf S. Anand: “The Upanisadic Theology of Salva-
tion”, Paths-Marga, T11-2, pp. 12-5.

jianavijdianasathsiddhah padash srestharh vidurmama,
Jdani priyatamo’ to me j3anenasau bibharti mam.
tapas tirthath japo danam pavitranpitardni ca,
nilam kurvanti tim siddhith ya j¥anakalaya krta, 11.19.3-4
tasmaj jidnena sahitath jiatva svatmanam uddhava,
JAanavijianasampanno bhaja mash bhaktibhavitah.

1

97.

98,

1.19.5.
Emphasis mine.
99. Finding Vyasa sad at heart, Narada expresses his surprise
- to him:
Jijaasitam adhitamh ca yat tad brahma sanatanam,
athapi socasydtmanam’ akrtartha iva prabho. 1.5.4.
100. nax;karmyagn apyacyutabhavavarjitam
na sobhate jiinamalarh nirafjanam. 1.5.12.
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Jhana is a preparation for bhakti. It is by jAana that man
realizes that Hari is the Lord of all, the most worthy of love. Itis
by jAiana that man sees the futility of everything else.2°* On the
other hand, the BAP also teaches that it is by bkakti alone that man
can reach the knowledge of the highest reality :

Just as an ignorant man does not understand the behaviour of
an actor doing wonderful things with his mind and words, so
too a man of poor intelligence cannot by all his skill under-
stand the name, manifestation or doings of the Lord. Only
that man who with constant and sincere devotion reverences
the scent coming from the Lotus-feet of the Lord can under-

stand His ways, of that Lord who holds the discus and of
whose power there is no end.10?

No human effort can reveal the mystery of God, The Lord Himself
imparts this knowledge which is a great secret. Visnu tells Brahma :

Under my instruction receive the most secret knowledge to-
gether with discernment and whatever is helpful for it. By my
grace you will truly come to know me as I am, my true nature,
my form, quality and action,©3
To know the Lord man has to come to Him in bhakti, and the
Lord by His anugraha reveals Himself to his bkakta.l©¢ The bhakta
expresses his love by serving the devotees of the Lord and thus

101. The Pracetasas request Narada to instruct them in that
wisdom which will reveal reality to them and help them
to cross the ocean of death and rebirth. Narada in his
instruction tells them -of the futility of everything else
other than Hari. See 4.31.7-25. Note the bhakti-tone.

102. na casya kascinnipunena dhiatur
avaiti jantuh Kumanisa atih,
namani ripani manovacobhih
santanvato natacaryamivijiakh.
sa veda dhatuh padavith parasya
durantaviryasya rathangapanel,
yo’mayaya santatayanuvrttyd
bhajete tatpadasarojagandham. 1.8.37-8.

103. j¥anath paramaguhyath me yad vijianasamanvitam,
sarahasyath tadahgarh ca grhana gaditath maya.
yavan ahath yathabhavo yadripagunakarmakah,
tathaiva tattvavijianam astu te madanugrahat. 2.9.80-1.

104. dbhaktah tibuddharthi tprasadena bhiyasa.
madbhaktaly pra m,u Artho matp 3.27.28a.
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becomes worthy of God’s revelation.’©5 By love and God’s grace
man gets an intuitive grasp of the highest reality.178

The reason for this stand of the BLP is not difficult tosee. I
the knowledge that brings perfection is about the highest reality,
then it has to be penetrated by bhakti., According to the BhiP,
rsya himself is the supreme reality.?®? He reveals himself asa
great lover. It is he who calls the gop#s to himself, but they cannot,
vven when allowed intimacy with him, claim him to be their own in
such a way as to possess him. He remains forever the Lord, free to
reveal or veil himself, If he reveals himself, it is only within the
context of love. Itis only when through love he has entered the
heart of man that he unveils his face.l”® The knowledge that
brings holiness and eventually salvation is not the knowledge of a
thing which man can arrogantly invade, but the knowledge of him
who is fully free, and before whom man must stand in humility and
reverence as before a mystery. It is the knowledge born of personal
communion which is impossible without love and grace. If this
knowledge leads to atma-daréans, then it is not the stare of an

indifferent, unconcerned onlooker, but the contemplation of a
lover,209

With reference to the teaching Kapila gave to his mother,
Devahbati, S. Bhattacarya has this to say :

105. jlanarh visuddhar paramirthamekﬁm
anantarati tvabahir brahma satyam,

pratyak prasantam bhagavacchabdasarhjiiarh
yadvasudevarh kavayo vadantj.

rahdganaitat . tapasA na vyati,

na celyayd nirvapanad grhad va,

na cchandasa naiva jalagnisaryair

“.lﬁ mahatpadarajo’ bhisekam. Y 5.12.11-2.

vasudeve bhagavati bhaktiyogah prayojitah.

Janayatyasu vairagyath j¥anarh ca yad ahaitukam. 1.2.7

107. Cf 8. : ¢ i ’
o 40;:\61:33114:1 ‘Saguna or Nirguna® s Puraga, XX]I.1,

168, hydi sthito yacchati bhakti
o Jiinarh satattvadhigamaﬂ:l?urinamte nam, 38.5.4b.
2 ta:‘chraddadhir{a munayo jdinavairagyayuktaya,
'1; _yaf:tyatmam Catmanath bhaktys, frutagrhitaya. 1.2.12.
Als dtma-dariana is the same as hari~darfana. See 1.6.16-7
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While the Bhagavata disowns the claim of the path of action
as an iudependent method, it has the unique catholicity to
consider the path of knowledge and the path of devotion on
equal footing. This is what the great saint Kapila has to say
on this issue : The Paths of knowledge and devotion are
equally good, for any one of them can take the purusa to
Purusa, 110
The verse in particular which he has in mind reads thus :

O daughter of Manu, bhakzi and yoga have both been explained
by me, By following one of them a man may attain the
Supreme Purusa.l1l

It does not seem to me quite correct to evaluate a work mainly on
the basis of one isolated verse, ignoring the overall trend. Further,
we have shown that in the BRP j#izna is essentially linked with
bhakti, and is the result of divine grace. Also, the fact that two
ways are available to reach one and the same goal is no indication
that both are equally good. If that were so, we might as well stop
travelling by train and go back to our bullock-carts ! Again, the
text referred to does not explicitly speak of the j#izna-marga, but of
yoga. We shall show that according to the explicit teaching of the
BhP, bhakti-marga is superior to jyoga. Lastly, Bhattacarya is not
quite consistent with his own stand. In the second volume of his
study on the BAiP, he has one chapter entitled ‘The Sovereignty of
the Path of Devotion’,»*? where he says :

««The Bhigavata seems to have dislodged both rituals and
knowledge from their status of dkarma and appropriated it
instead in favour of devotion.113

Bhakti and Yoga

In the BAP, the word yoga is found in the plural.214 It is thus
used both in the general as well as in the specialized sense. The
BhP speaks of bhaktiyoga.ll® Krsna uses the word to mean the

110.  Op. cit., vol. II, p. 11.
111, bhaktiyogasca yogaéca maya manavyudiritah,
yayor ekatarepaiva pususah purusarh vrajet. 3.29.35.
112. Gf. pp. 107-30.
118. p. 109.
114, drsta yogah prayuktasca....4.18.13b.
115, See 3.29.35b,
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three margas.118 On the other hand, the word is also used to indi-
cate the asfa-angs-yoga.'17 We are now faced with the question:
Flan asta-arigayoga as taught by its earliest proponents afford to
ignore the bhakti-marga as propounded by the BRP ?118

The Yoga-sitra speaks of ifvara-prapidhana**® The Vyisa-
bhisya explains it as bhakti,120 and as the offering of all action to
Tévara, the supreme teacher.}?! Dasgupta is of the opinion that

these are two different ideas expressed by the same term. He
writes :

This word (#sara-pragidhana), according to the commantators,
is used in two semses in the first and second books of the
Patafijala Yoga aphorisms. In the first book it means love or
devotipn to God as the one centre of meditation, inthe
second it is used to mean the abnegation of all fruitsof
actions to lévara, and thus ifvara-pragidhana in this sense is
included under kriyzyoga.122

116. yogastrayo maya proktihe... 11.20.6a.

117. yamadibhiry ogapathaih... 3.27.6a.

11.15 speaks of the various siddhis obtained by yoga.

118. The earliest systematic presentation of the asia-anga-yoga
is found in the Yoga-sitra, attributed to Patafijali and
written between 300 A. D. and 500 A, D. It has a bhiga
supposed to have been written by Vyasa between 650 and
850 A. D. Cf. J. H. Woods : The Yoga-System of Pataiijali
(Delhi, Motilal Banarsidass, rep. 1972), PpP: xvil-xxi.
Dasgupta accepts the traditional view that the same
Patafijali wrote the Mahz-bhasya on Panini’s S#tras, as well
as composed the Yoga-sitras, Cf. S.N. Dasgupta: 4
History of Indian Philosophy (Cambridge University Press,
1952), vol. I, pp. 226-38.

119, Itvarapranidhanad va. 1.23 See also 2.1, 32, 54.

120. pranidhanadbhaktiviéegad. Vyasa-bhagya on 1,23.

121. Iévarapranidbanath sarvakriydnam paramaguravarpanatm
tatphalasannyaso Vva. Vyasa-bhagye on 2.1, Thisis
repeated without any fundamental change in the comment
on 2.32 and 2.45.

122. Yoga as Philosophy and Religion (Delhi, Motilal Banarsidass
rep. 1973), p. 161.
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However, Bhoja, who flourished in the eleventh century A, D.,128
does not seem to accept this distinction.?24 Thus in the two earliest
proponents of the asfa-ariga-yoga we do have the notion of bhaki as
the surrender of action with its fruits to Iévara, who is viewed as
the supreme teacher.

The Yoga-siitra defines yoga as ‘“the restriction of the fluctuat-
ions of the mind-stuff.””135 The result of this restriction is that
“then the seer (that is, the self ), abides in himself,”’126 The BhP
is aware of this definition of yogs.127 Kapila begins his discourse
of the asfa-aiga-yoga with these words :

O Princess, I shall explain to you the characteristics of yoga
with some aid to concentration. By this process your mind,
having become tranquil, will follow the right path,128

After finishing his discourse on yoga, he tells his mother that
he has explained the bhakti-yoga and the asta-aiga-ysga and that by
one of these two man can reach the supreme Purusa.23® From this
it may appear that according to the BAP both the aforesaid Jyogas
are equally good. We have already noted that this was the conclu-
sion arrived at by Bhattacarya. But we have to examine the issue
in the total context of the BiP,

The BhP clearly states that the goal of yoga is not merely the
cessation of mental unrest, but to make man pleasing to Visnu,180
80 that he can concentrate and experience the communion that is

123. Cf V. Karnatak: Vyakhpakaron ki Drsti se Paztajal-

Yogasitra ka Samiksaimak Adhyayan (Benaras, Hindu
University, 1974), Bhimika, p. 27.

124. Bhoja explains #oara-prapidhana as sarva-kriya-arpaya
alrendy in his comment on 1.23, while Vyasa does it only
in his comment on 2.1. This explains Dasgupta’s
opinion.

125.  yogascittavrttinirodhah. 1.2. (tr. Woods)

126. tada drastuh svaripe’ vasthinam. 1.3. (tr. Woods)

127. E.g.: esa vai paramo yogo manasah sathgrahah smrtah.
11.20.21a. paro hi yogo manasah samadhih. 11.23.46b.

128. yogasya laksanath vaksye sabijasya nrpatmaje, )
mano yenaiva vidhina prasannath yati satpatham, 3.28.1.

129. See note 111,

130. ta eva niyamah sakgat ta eva ca yamottamah, .
tapo ddnarh vratath yajfio yena tusyatyadhoksajah.
8.16.61.

16
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characterised by love,181 It is precisely because yoga is su‘nser'».'xe;;tl
to bhakti that Narada can direct Vyasa to recollect the wond'er ud
deeds of Vispu with the help of samadhi.»3? The mental_cal'm 'rzmn.eh
at by yoga is attained through the eight-fold process be.gmmng :nt
the yamas.1 28 The BhP clearly teaches that the self will 1?01: a t:‘m
peace so effectively by the asta-arigazyoga as by bhakl:z. T‘?rah?;
wanting to encourage the frustrated Vyasa, shares with him
spiritual experience. He has learnt by experience that 3

A heart overcome by passion and greed does not attain p.eatie
by the practice of yama and other limbs of yoga as effectively
it does through the devotion to the Lord.184

Thus, not only is mental calm a preparation for the fl:lsl:eslstc;:
bhakti, but this mental calm is not possible without bhakh.d g
for this reason that when Krsna ennumerates the yamas and niyam

he includes therein such elements as faith (fraddha) and pilgrimage
(t*rtha). 188

As we have already noted, the Yoga-sitra does speak a!:out
devotion.?®7 But M. Eliade believes J¢vara has a “compara.hvely
small” role in the joga-process and the bhakii spoken of in the
Yoga-siltra and the Vyasa-bhasya is an “extremely rarefied, extrem.el,):
intellectual devotion;” the #fzara of the Yoga-sdtra is a “macr?Y?Em
deprived of all emotions, If he finds a place in the Statras, itisnot
because the Sitrakira was personally convinced that he should
be there, but simply because he had to take note of the fact that

131.

bhakti-laksana-yoga, 2.1.21.
132.

urukramasyzkhilabandhamuktaye samidhin@nusmara
tadvicestitam, 1.5.13b.

yamaniyamasanaprana yamapratyzharadharanadhyanasa-
madhayo’ stavangani. Yoga-sitra 2.29,
yamadhibhiryogapathaih kamalobhahato muhuh,

mukundasevaya yadvat tatha” tmaddha na éamyati.
1.6.36.

135. See 11.16,42-44.

136. See 11.19,38-35a,
137,

133.

134.

To be exact, the Yoga-sitra does not speak of bkakti, but
only of ifvara-pragidhana, Vyasa uses the word bhakti only
once, in his comment on 1.23,
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people—at least some of them-—practised bhakti.238 It should also
be noted that in the Toga-satra ivara-pragidhana is but one of the five
nipamas, 8® and samadhi can be attained by other means as well.140

In the BhP Visnu occupies a unique position. He is not merely
the lord of yoga and universal teacher,141 but the ultimate goal of
man, being most worthy of his love.142 Hence without bhakii the
asta-anga-yoga is futile, as Krsna tells Mucukunda :

O King, the mind of those practising the pragzayama and the

other yogic aids, but who are devoid of bhakti, is seen to be

repeatedly disturbed as their passion has not yet been sub-
jugated.248

Thus according to the BhP, bhaktiisnot one of the means
which the yogi is free to choose. It is the basis of all yoga, and no
other way is as good as bhakii.?4¢ The bhakti advocated by the BhP
isnot merely an intellectual disposition, but involves the whole
man,'4® and as such centres round the avatsra. The Yoga-s@ira
and the Vyasa-bhasya have nothing to say about this concept.148®
Since bhakti for Vignu is the highest goal of human activity, the
bhakiz can afford to ignore the supernatural powers associated with

138. Yoga: Immortality and Freedom (London, Routledge and
Kegan Paul, 2nd ed., 1969), pp. 73-6.

139. éaucasathtosatapahsvadhyayeévarapranidhanini niyamah.
2.32.

140. Ivarapranidhinad va. 1.23. Note carefully the particle za.
Vyasa introduces this s#tra thus : kimstaemadeva” sannat-
amah samadhir bhavati, athasya labhe bhavatyanyo’ pi
kascidupayo na veti.

141. yoga-iévara, 1.8.43b; akhila-guru, ibid.

142. ... presthah san preyasamapi. 8.9.42a.

143. yudjananadmabhaktanarh pranayamadibhir manal,
akéinavasanarh rijan drsyate punar utthitam. 10.51.61.

144. na yujyamanaya bhaktya bhagavatyakhilatmani,

- sadréo’ sti éival pantha yoginath brahmasiddhaye. 3.25.19.

145. Cf. Anand : “Bhakii : the Bhagavata Way to God”, pp.
193-5.

146, Vacaspati Misra, Bhoja and some other commentators,
following the Y oga-sitra, maiutain a_silence with regard
to the concept of avatdra. Vijnanablukgu and Nigeéablaat;a
deny it, for #zara is beyond all action. Nardyanatirtha
admits the doctrine of anatara. Gf. Karnatak : Op. cit.,
pp. 116-7,
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y0ga;*4" indeed, he has to be fully detached from them, lestl;n:
being attached to them, he may miss the real goal of his struggle,

The BLP goes beyond the goal set by the Yoga-sitra. The
calming of one’ self cannot be a goal in itself, because that wau\fl
mean a vacuum. The mind can only reach complete calm when it
attains its highest object, and this is God. According to the BhP,
God can be fully attained only through nirguya-bhaksi. Since God

completely fulfils man, the bkakia needs nothing else, not even the
siddhis 149

Bhalkti as the best méirga

From the above discussion we can now summarize what the
BhPhas to say to the question of Uddhava. The BRP nOt. only
states that the other margas remain incomplete without bhakti, but
also avers that all the margas find their consummation only when

they lead to bhakti, This is not merely our conclusion, but is expli-
citly stated by the BAP :

. s a
For a man who has come into this world there is no other way

more favourable than that which leads to steadfast devotion
to Lord Vasudeva,150

Thus bhakti is the end to be achieved by following the
margas.2®  We have also noted that for the yog#, bhakii is the b'est
path,25% This explains why Nirada, confirming the teaching
given to Dhruva by the latter’s mother, tells him :

The way shown to you by your mother will help you t.o atta.in
the highest good : Vismdeva is the Lord. Worship him witk
147,

asta-anga-anupravrtta-aiévarya, 8.25.87a.

148. yada na yogopacitasu ceto mayasu siddhasya visajjate’hga,
ananyahetusvatha me gatih syad Atyantiki na mrtyuhasal
3.27.30.

149,

Earlier we have discussed how bhakti leads to aima-tusti

Cf. Apand s art. cit., 207-8. We may also note that th
BhP speaks of bhakti as atma-prasadin? (1.2.22b).

150. See above, note 70,

151.  na hyato'nyah.siv: pantha visatah sathsrtaviha,

vasndeve bhagavati bhaktiyogo yato bhavet, 2.2.33.

152, See above, note 144. . -
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your mind fixed on him,!58

Thus bhakti to Vasudeva is the best means to attain the high-
estgoal of man, Just as the fire burns down the wood, just as
the sun dispels the darkness, so too bhakti removes sin,154 Bhakti
breaks the knot of ignorance.l®® By bhaksi man can more easily
overcome his nature,158 his natural inclinations,87 his senses.? 58
Only when a man’s heart is filled with love for the Lord, can he
easily renounce the world,59 can he overcome all his desires,1¢°®
Inshort, by bhckti man attains all those spiritual benefits made
available to him by other spiritual means, No wonder then, that
Krsna concludes his exposition of the three margas with this assu-
rance :

Whatever a man can obtain by rituals, penance, knowledge,
renunciation, jyoga, alms-giving, or by other pious exercises,

153, jananyabhihitah panthah sa vai nihéreyasasya te,
bhagavan vasudevastarh bhaja tatpravanatmana. 4.8.40,
ridhara Svimin, the most authoritative commentator on
the BhP, has this to say on the verse just quoted : nihérey-
asasyabhipretarthasya panthah ko’ savityata sha bhaga-
vanvasudevo’ta eva tam bhaja.
Thus Vasudeva is both : the goal and the way to the goal |
154. kecit kevalaya bhaktya vasudevapariyanah.
agham dhunvanti kartsnyena nitharamiva bhzskarab.
6.1.15.
yathagnih susamrddharcih karotyedhahsi bhasmasat,
tatha madvisaya bhakti ruddhavainamsi krtsnaéah,
11.14.19.
155. tvam pratyagitmani tada bhagavatyananta
anan tra upapannasamastasaktau,
bhaktith vidhdya paramath éanakairavidya
granthith vibhetsyasi mamahamiti praridham. 4.11.30.
156, .. jitva prakrtith baligtham, 3,5.46a.
157.  tada rajastamobhavah kamalobhidayaéca ye, .
ceta etairanaviddharm sthitath sattve prasydati. 1.2.19,
rajas-tamas-apaha-bhakti. 1.5.28b. :
158.  badhyamano’pi madbhakto visayairajitendriyah,
prayah pragalbhaya ‘bhaktya visayair nabhibhiyate.
11.14.18. -
159, vasudeve bhagavati bhaktiyogah prayojitah,
janayatyasy vairagyath jianath ca yadahaitukam, 1.2.7,
160. niksprhakh sarvakamebhyal krsnapadabjasevaya. 1.12.14b.
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all that can be attained easily by my devotees through th
bhakti-yoga. 281

Conclusion : Bhakti, the goal of spiritual discipleship

In the Indian tradition the concept of spiritual discipleship
is very conspicuous. Already in the Atharva-veda we have the earlies
reference to it.1®2  What is the goal of discipleship ? Wecan
now answer the question with full confidence, As the BhP presents
bkakii as the best means to attain God, the best internal dispositin
to experience Him, it follows that the goal of spiritual disci-
pleship cannot be anything else than bhakii. Lest there beany
doubt on this matter, the BAP makes its mind quite clear.)®
Hiranyakasipu fondly questions his son about the best lessonkhe
has learnt.?84 Prahlada’s answer is clear and simple :

To hear about Visnu, to sing about Him, to remember Him,
to touch His feet, to offer gifts to Him, to bow to Him, tohe
a slave unto Him, to be a constant companion for Him, to
surrender oneself totally to Him, in short, the ninefold devo

tion to Vignu, that I believe to be the best lesson a man can
learn.288

Prahlida finds nothing better for man to learn than the nine
fold bhakti to Visnu, The highest learning is to be imparted only
to a pupil who hasreally proved himself. Thus, only when the
sages are pleased with the devoted service, maturity and genuine

161. yat karmabhiryattapasa jianavairagyatasca yat,
yogenz dinadharmena éreyobhiritarairapi,
sarvarh madbhaktiyogena madbhakto labhate’fjasa.
11,20.32-38a.
162, See 11.5. This hymn is a eulogy of brakmacarya. The
teacher is the spiritual mother of the brakmacar? (verse?3)
163,

Cf. Anand : “Spiritual Discipleship as Descnbed by the
Bhagavata-Purana.”

164. uttama-adhita, 7.5.22a.

165. srevanam Kirtanarm vignoh smaranarm padasevanam
arcanath vandanath dasyam sakhyamatmanivedanam,
iti puthsarpita visgan bhaktiscennavalaksana

kriyate bhtgavatyaddhu tanmanye’dhitamuttamam.
7.5.234. -
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faith of Narada, do they impart to him the most secret knowledge,
the knowledge imparted to them by the Lord Himself.216® Thus
an initial bkakti{ is required from the aspirant before he can be
accepted as a pupil. This initial bkaksi can make up for all other
defects, thus enabling all—even women and Sadras—to qualify for
spiritual discipleship, as Krspa told Uddhava. &7

166. jiianarh guhyatamarh yattat saksadbhagavatoditam,
anvavocan gamigyantah krpaya dinavatsalah, 1.5.30.

167. sadhave éuca; e brityad bhaktih sydcchiidrayositam,
11.29.3.
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purdya, perhaps with some rearrangement.! Within this there is
interpolated a large section on the origin of ksatriya groups in
the Mysore area. The second part, the uttarardha, uparibhaga, or
uttararahasya, is devoted entirely to the origins of brahmapa groups
in the area. It can be divided into four sections. These discuss
respectively the origins of the major brzhmaga groups in the Mysore
area, the introduction of «brzhmanas from the north into the area
by the 4th ¢. Kadamba king Mayfiravarman, the origin of groups
of brzhmagas of Harijan status in the area, and the god Parasu-
Rama. The latter is a god of particular reverence in the Mysore
region. He generally is identified as a god of #rzhmaya descent who
was so enraged by ksairiyas lording over brahkmagas that he cut
down the ksatriyas 21 times, calculated 7X3. This calculation can
be understood to indicate entirety, thereby indicating the thorough-
ness of his action.

In the manuscript colophons of sections of the uttarardha, we
have evidence of three different numbering systems which have
been applied at one time or another to some of the chapters of this
part of the Skh. Similarly, the manuscripts demonstrate three
levels of corruption with each more corrupt than the preceding
level. The different numbering systems and levels of corruption
correlate with one another. The numbering systems alone indicate
that at one time these chapters were attached to the Skh ina
different fashion than at present, and that at still another time
some chapters had been located in a different context. From these
points, we can deduce that while the present utfarardha of the Skh
was in its formative stages, parts of its text were already corrupt.

As we have the text today, the four sections of the uttaradha of
the Skh are stylistically distinct from one another.

The second section which discusses the introduction of brzh-
magas from the north into the area by Mayiiravarman, for example,
is written in simple declarative sentences ‘with simple Sanskrit
vocabulary. ‘The few verses which describe the physical features of
the area at the very beginning of this section, however, demonst-
rate a different Sanskrit style of image heaped on image 30 as to

1. SeeS.H. Levitt, “The Schyzdrithagda: Some Problems

in the Textual Criticism of a Puranic Text®’, in Purina

19.1 (January 1967), 16-7, and Puraga 21.1(January 1979)
Table I1I, 77-9.

17
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form a lengthy hyperbole. This contrasts with the simple decla-
rative style of therest of these chapters. The same description
is found as well toward the beginning of the third sectionon
brakmapas of Harijan status. In the latter section these verses are
also somewhat disjunctive. This suggests that we have herea
stock dzscription which an author could draw on at will. Sugge-
sted as well is that these verses may have been added in both
contexts at the time of placing the second and third sectionsof
the uttarardha next to one another. It can be noted further that
in the manuscripts, these sections appear to already have been
Placed next toone another by the time of our earliest numbering
system for the chapters of the uttarzrdha. This numbering system
can be associated with our best manuscripts of the text.

The fourth section, which continues reference to Parasu-Rama
from the earlier sections, is composed of two chapters of the
Reyukamahatmya as in some manuscripts of the text. The mahkatmya,
or glorification, traditionally is attached to the SKh. The style of
these chapters is not one of simple declarative sentences, and it
contrasts with the second section of the uttarirdha as much as it
does with the third. Itis clear that this section of the uttarardha
was attached to it for reasons of theme, It is not clear, however,
at which point in the growth of the text it was so attached. It
appears already in manuscripts demonstrating the second stage of
corruption. But there is no evidence of it in its present position
in the best manuscript of this group. Manuscripts containing the
text in its earliest stage of corruption are incomplete. While it is
doubiful that this section was attached at this time, we cannot be
certain without clear testimony.

The third section titles itself Patityagramanirpaye (PGN). It
is a discussion of villages of brahmayas fallen from status, that is,
of kin groups of brahmapas of Harijan status. That these brzhmanas
are of Harijan status is made clear in the text over and over again
in its reference to them as having f#dra status. This is the standard
varga in which Harijans are classed jn Sanskrit literature outside
the Tamil-speaking region.® Such groups of brzhimagas of Harijan

2, Sse L. Rarve, Hindu Society—An Interpretation (Poona :
8ecr:sm College Postgraduate and Research Institute, 1961)

48, and J. N, Bhattacharya, Hindu Castes and Sects, an exp-
osition of theorigin of the Hindu caste sypstem and the bearing of

Sects towards each other and towards oth Y41 t
(Calcutta : Thacker, 1896), 252-69’,» :t::. o religious systems
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status are not uncommon in India. The various volumes listing
the castes and tribes in India which were compiled during the
British period contain reference to approximately 100 such groups.
The various district gazeteers and other sources contain reference
to even more such groups. It was from such a group which had
raised its status that such notable figures in modern Indian history
as Debendranath Tagore and Rabindranath Tagore came.

The PGN, as in the Skh as this has been handed down to us,
is composed of 11 chapters. At least 8 of these chapters also are
to be found in the T uluvsagramapaddhati, a discourse on Tulu
villages.3 The text as in the best T uluvagramapaddhati manuscript
is most closely related to the less preferred manuscript in the first
group of our relevant Skh manuscripts and to the most preferred
manuscript in our second grouping of these manuscripts, Those
readings which are shared with the manuscript in the second
grouping, however, are with the less preferred readings which
agree with other less preferred manuscripts.

In a critically edited text of the PGN# certain stylistic features
emerge which contrast certain of the chapters with one another
as much as these contrast with the preceding grouping of chapters
on the introduction of br@kmapas from the north into the area by
Mayiravarman, let us say. Similarly, certain points contrast

3. Compare the contents of this text as outlined in B, A.
Saletore, ¢“The Tuluva Gramapaddhati”, S. Aiyangar
Commemoration Volume (Madras : The Committee, 1936),
116-7, and the sections of text reproduced and discussed
in B.A. Saletore, History of Ancient Kargataka, vol. 1-History
of Taluvsa, Poona Oriental Series 53 (Poona : Oriental
Book Agency, 1936), 124-5, 310-8, 442-9, with the text of
the PGN. Saletore’s text is extremely corrupt, asare as
well all other individual manuscripts of the PGN. His
discussions should be viewed with extreme circumspection.
A large number of points have been misconstrued on acc-
ount of bad readings and interpolations which were not
recognized to be such., C

4. SeeS. H. Levitt, The Patityagramanirgays : A Puranic His-
tory of Degradéd Brahman Villages (Dissertation, Philadel-
phia : University of Pennsylvania, 1973), available from
Xerox University Microfilms, Dissertation Copies; P. O-
Box 1764, Ann Arbor, Michigan 48106, U. 8. A, = Order
No. 74=14,100, as listed in Disseriation Absiracts International
vol. 34/12 (June 1974), 7711A.
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sections of text within individual chapters with other parts of the
same chapters. This constitutes further evidence of the growth of
this puraga text, and provides further indication of the way in which
a purapa tradition expands. M. Winternitz wrote in his Gesckichte
der Indischen Litleratur that with regard to the Mahabharata “the
date of each section, nay sometimes of each single verse of the
Mahzabharata must be determined separately...’’® What is true
with regard to itihzsa, it appears, is also true in this regard for
puraga. Both itihdsa and puraps, of course, are in old sources such
as the Saikhzyanagrhyasitra classed together as {ftikasapurana, a!fd
in the Arthafastra and the Amarakofa they are defined in part in
terms of one another.®

2.1 Within the 11 chapters of the PGN there are 9 histories.
All except the last two are one chapter in length each. The first
two histories are so closely related that they also can be understood
asa single story. They are, nevertheless, distinct in that each
history discusses a different generation. The last two histories are
two chapters in length each. In the case of the last two histories,
neither chapter can stand without the other. Their format is
different from that of the preceding stories,

Interestingly, for the last two histories the chapter numbering
system which can be associated with the second level of corruption
breaks down. While this numbering for the earlier chapters, 88-90,
191-193, 174 can be understood to indicate chapters numbered
88-94, the last four chapters are numbered 175, 194, 124, and 125.
This perhaps can be construed as chapters numbered 95, 94, 94,
and 95 when we consider possible misreadings.”

Indicated here is an expansion of the tradition at this point,
possibly the loss of a different chapter 95, and a reluctance to
numbering any of these chapters above 95 as if chapter 96 was
—_— s T T e

5. See M. Winternitz, 4 History of Indian Literature, trans.

Mrs. S, Ketkar, 2 vols. (1927;” Rpt. New York : Russell,
and Russell, 1971), 1 : 469. '

6. See E. Sieg, “Itihasa”, in J, Hastings, Encyclopaedia of
Religion and Ethics (New Yor!‘:r: Gharlega Scribner’s Sons,
1918), 7 : 461b-2a, and §. H. Levitt, ““A Note on the com-
pound paficalaksaga in Amarasinha’s Namalisganufasana’’,
in Puraga 18,1 {Janury 1976), 25, 32, and foldout.

7. SeeS, H. Levitt, “The Sshyadrikhapda : Some Problems”
in Purdpq 19.1, 19-21. Wyadrikhapda % »
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firmly associated with decidedly different material. To be noted
here is that the best manuscripts, which are, it is true, incomplete,
do not extend to these chapters or to the overly brief chapter
before these. It is possible that we have here indication that these
chapters were not attached to the text at this time. We must be
cautious here, however, as these manuscripts also show no evidence
of the sixth history, which story clearly is integral to the core of
our text.

2.2. Three of the stories begin with a formulaic phrase. The

third history begins :®

patityagramam asty anyat fuktimatyas ca daksipe |

modagraman: [tad] ity ahufiess wm o o [I

There is another village of drzhmapas of fallen status to the

south of the Suktimati River. It is called Modagrama, ...
The fourth history begins :

batityagramam asty anyat kopilingefasarmidhau |

There is another village of brahmagas of fallen status near

Kotilihgesa.
The seventh history begins :

Ppatityagramam asty anyat cakranadyas tate Subke |

nanggraman tad ity Ghufie.sese [f

There is another village of . brzhmagas of fallen status on the
splendid shore of the Cakranadi River. It is called Nanag-
TAMAceriiann

To be emphasized is that not all the histories begin in this way.
While the formulaic phrase is rigid, its usage is not so. In contrast,
the eighth history, while it begins in similar fashion, breaks with
the rigid formula :

vaksyami rajafardidle gramam anyad bahiskriam |

velafljiti tad ity ahub sitayas cottarodhasi [|

8. 1In quotations from the PGN, emendations in the text are
placed in brackets. When these emendations mvolge a
certain degree of uncertainty, a question mark has been
indicated at the appropriate place in the accompanying
translation.
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O tiger-like king, I will speak of another cast out l\gllage.

It is called Velagji. On the northern bank of the Sita River..
Similarly, the tenth history begins :

anyad [gramam] provaksyami bhidevasya mazhatmanak |

1 will speak of another village of a noble brakmapa (god upon

earth).

We have exidence here of an attempt to follow the formu'l:s
found in some of the chapters, but without rigid adherence to 1d.
When taken together with other points discussed both abovehfm
belaw, this can be understood to reflect here different authorship.

: 9
2.3. All the histories in the PGN end insimilar fashx;:)‘{\.h
The single exception to this is the first history, the events of \;r :c '
are continued in the second history so as to form two relate J!\)le
discrete stories. Vrom history to history there does appear to o
some variation. In part, though, this may be due to corruption 1
the manuscripts, The second chapter ends :

bahunatra kim uktena kim anyac chrotum icchasi |
elesam darfanat pumsanm patityam savibhavigyati [
prayafcittavidhiny vaksye martapdasydvalokanam ||

What else is there to say? What else would you desire to hea.r ?
People become fallen in status from seeing these. I will recite
an appearance of Martanda, a formula for expiation....

The third chapter ends :

etegark darsanat sadyaly patityam anugacchati |
brayofcittavidhisy vaksye cagdarsor darfananm param ||
bakunzira kim uktena natra karya vicGrapa |

At the moment one sees these he loses status. In order to
provide expiation I will state the highest vision of the sun.

qQ

‘The verses which occur at the end of the first three chap-
ters will not be considered here as they constitute a
separate topic. In two instances, they appear to be integral
to the penances prescribed, They are indicated here by
three dots after the sections of text concerned. At the end
of the first chapter, such a verse is added without introd-
uction. s content is consistent with that of the other two
;:::::; however, Such verses do not occur after the third
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What is there to say aside from this ? There is no discussion
to be made with regard to this.,...

The fifth chapter ends :

tesarn: sasargamatrena patityam anugacchati /
tatpapaviniortiyarthas martagdam avalokayet ||
bahunatra kim uktena punar anyars vadami te ||

By association with them one becomes fallen in status. To put
an end to that sin one should look up to Martagda. What else
is there to say ? I will speak still more to you,

The sixth chapter end :
tesan daréanamatrena patityars prapnuvanti hi |
prayadcittavidhanan tu maya vaktum na $akyate |
tatrapi samakale lu kopimariaydadaréanat |
tada pata bhavisyanti naira karya vicarapa |
bahunaira kim ukiena gramam anyam vadami te ||

People obtain fallen status simply by looking at them. The
only atonement I can prescribe is to look at the sun the same
length of time, but a million (ko#i) times longer. Then they
will be purified There is not to be any discussion with regard
to this. What else is there tosay P I will speak to you of
another village.

The last two stories end in similar fashion, but they contrast
with the rest of the chapters on "two accounts. The sentence,
bahunatra kim ukiena, is modified to include direct reference to
Satﬁnika, to whom the text is being recited. The author appears to
find difficulty in stating the penance prescribed in one instance, and
has the group itself performing the penance, or so it seems, in the
other instance. Thus, in the eighth history the text reads:

bahunatta kim uktena rajafregifiromane ||

O jewel in a line of kings, what is there to say aside from
this ?

In the ninth history the text read :
bahunatra kim uktena rajan rajendranandana |

O king, scn of the best of kings, what is there to say aside from
this P
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In the eighth history, this is followed by :
tesanz darfanamatrena patityam canuyasyati |
prayascitiar maya vakturk na fakyam nrpanandana [/
sadharagenaiva vaksye krcchracandrayagan: caret ||

Simply by looking at them one will become fallen in statu-s.
O prince, it is not possible to speak an expiation. I will
speak generally. Let one perform a krechra or a candriyaya.

In the ninth history, this is followed by :
apankteya [nametesam narapars nicavartinamf|

bhuiijananam adharmam$ ca gangasnanam vidhiyaief
$adad tesarite s —

dvadasasab [dan] pravastavyary varagasyar na samfayahf/

For these men with whom no meals can be eaten, living in a
low condition and indulging in unrighteousness, a bath in
the Ganges River is prescribed. Always they....will have to
to travel to Varanasi for twelve years, without a doubt.

In all the preceding histories, the appropriate penance in
every case involved the sun and included explicit mention of the

sun. Thisis uwot the case in either instance here. We have here
difference both in style and content.

2.4. It is not clear that the penances at the end of the
earlier chapters are always integral to the text. A notable instance
of this uncertainty occurs at the end of the fourth history, though
there are similar instances at the end of the second, third, and fifth
histories as well, for instance. In the fourth history, Paradu-Rama
removes the sin of the braimapas so that they are, in the word of
the text, niskalasika, or “stainless’>. The text then states :

bahunatra kim uktena nirbhitah sarhcaranty ahof

What else is there to say. They live without fear,

It then, however, adds :

lesari darganamatrena patityam labhate narak{
prayalcittavidhivh vakgye sasthakal [asanar] caret||

Merely by seeing those a man obtains degradation. I will
speak an expiation. Let one do an gsana (?) at noon,
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Toward the end of the fifth history we find a statement of a
type not uncommon toward the end of these stories that beginning
then the group concerned is illustrious (or, ruling) in the place
concerned. The text then, however, adds :

[13 ]su jata mahzbhaga $didra eva na sarifayalif|
tesan sasmsargamalrepa patityam anugacchatif
taipapavinivyityarthath martapdam avalokayet/[
bahunaira kim uhtena punar anyar: vadams tef|

O king, the children of those women are without a doubt
f@#dras. By association with them one becomes fallen from
status. To put an end to that sin one should look up to
Martanda. What else is there to say. T will speak still more
to you.

Toward the end of the second history, this prohibitory section

8 comparatively lengthy. The end of the fourth history is parti-

cularly interesting in that this section in the fourth history may be

part of or an addition to a possible second conclusion to the story.

These two sections are discussed below (2.7). They provide addi-

tional reason for suspecting that the penances at the end of the
earlier chapters may not be integral to the text.

2.5. Tt also is not clear if the seventh history has the same
authorship as the preceding histories. This chapter i8 0 short that
it appears in context to be fragmentary. On the basis of its few
verses, however, its style appears to be more straightforward and
simpler than that of the preceding chapters. Verbal forms are
simple, subordinate phrases are simple, sentence structure is simple,
Its statements are brief. For instance :

mayRravarman sa purd medhavi ballabhirs pratif

ramega nirmitair vipraih vahayitoa ca vahanam|f

sistan [vipran] samadaya punak soapuram Zyayau|

gramapradanasamaye procur bhargavanirmitahf|

The learned Mayiravarman previously had his litter carried
to Ballabhi by the srzhmagas who had been created by Rama.
Taking with him learned brahmagas he returned home. At the
time of giving villages, those created by the Bhargava spoke.

Compare this with the following extracts from the .ﬁfth and
sixth histories which use lengthier sentences, more subordinate
18
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clauses, more adjectives, more difficult vocabulary, and which liter-
ally pile in more imagery.
angavangakaliigebhyals saurast ad gujjalrat] tathaf|
andhradravidakarpatakadmirebhyas tathaiva caf
maharasrotka[labhy Jan ca sindhumigadha....]]

gaudagorasiradeszbhyin; parityakia vitantavabl
sariijatah purpago bhipyak kptasraddhavigarhitah|
akalparahita naryah ksutpipasatipiditah|

militoa tzh samayatah tungabhadrantikam nrpall
tirastham advayai Santars viripaksan maheSvaram|
naryah saruzh samaoistak stutin kartusi pracakramub|
tatrapayan mahabhagars nasagrakyialocanamf

kapvaz; nama mahabhagar Sataghasradilka] prabham/l

Abandoned widows from Anga, Vanga and Kalihga, from
Sauristra and from Gujjara, from Andhra, Dravida, Karata,
and Kasmira, from Maharastra and from Utkald, from Sindhu
and Migadhae. ..., and from the countries of Gauda and
Gorsstra, pregnant women forsaken forever, despised because
they had not performed the funeral rites (?), afflicted by
hunger and thirst, having met one another, O king, came
together near the Tungabhadra River. Together all the
women began to make a stotra to the kind great god Virtpaksa
who stood, unique, on the shore, They saw there a great
lord with his glance fixed on his nose, the great lord named
Kanva with the splendour of a hundred dawns.

pura dhvajotsave ramye candradatta-naradhipe|
nanadefat samayatal nanzvarpa doija[ da Jyah||
brakmaksat[ri Jyavitéiidra vioaryah fabaradayah|
sarve te cotsavary drstva jagmus taira yathigalﬁ[uﬂ
Janasammarditah kacit kanyah fabarasarhbhava|
ayastastabhit tada bhitpa cundar? pasicahayanaf|

Once, when Candradatta was king, the different classes be-
ginning with the twice-born— brakmagas, ksatriyas, vaifyas,
diidras, low people such as Sabaras and so forth—came from
different regions to the enjoyable banner festival. After see-
ing the banner festival all those went from there as they had
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come. O king, as a result of the confusion of people a certain
girl of Sabara descent, a beautiful girl who was five years old,
became separated.

Further, while the beginning of the seventh history adheres to
the formula outlined above, the end is not the standard ending, The
standard ending has been discussed above. In this story, however,
we find :

bahunatra kim uktena sarvakarmabahiskriah|

What else is there to say except that they were excluded from
all brahmanical rites ?

As in all the histories preceding it except the sixth, there is a
Positive statement about the group concerned immediately preced-
ing this statement. But there is no Pprescription of a penance.

2.6. Within the body of the text of the PGN, there are seve-
ral short sections of text which contrast in style, content, or both
style and content with surrounding sections of text.

One such section, the description of the land toward the
beginning of the first story, has been noted above. Uncertainty
regarding the standard endings of these stories has also been noted.
In both instances, this material is present in the manuscripts which
represent the first stage of corruption and earliest numbering system
for this text.

Another such instance of a passage which contrasts contex-
tually in style or content also occurs toward the beginning of the
first history. In this section of text there is related in brief the
origin of the Krodeéa tirthe. The passage is juxtaposed with little
connection to an account of Parasu-Rima coming to the Sahyadri
range of mountains, to which brief account the description of the
land is attached. Stylistically, it is perhaps too brief to contrast
with the following passage on the surface. Contextually, though,
it is anomalous. :

Further, after the description of the land in the first history, a
20 verse stotra is spoken by Parasu-Rama. This stoira breaks with
the standard $lokz metre of the rest of the text. Italso differs in
style from the rest of the text in that it is.composed entirely of
compounds which serve as laudations in the vocative case one_on
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top of another. While the sfotra follows con textually, as does the
description of the land, it is not clear that its authorship is fwt_ as
independent of the main narrative of the PGN as is the descr}phon
of the land. We cannot be certain, though, since we lack testimony
to this such as we have for the description of the land. Such stotras,
however, are commonplace. V. Raghavan once remarked that such
literature commonly was scribbled on scraps of paper in India. .It
would not be unreasonable to assume that its authorship was in-
dependent of the PGN, but that it was included here on account of
its appropriateness and its literary merit.

In instances such as these in the first chapter of the PGN, the
juxtaposition of stylistically different sections of different authorship
appears to have been effected by the author of the PGN himsel.(.
In the instance of the endings of the chapters, if these contain
material of different authorship, they would appear to have been
added by a different hand. They must be considered to be an
integral part of the tradition, however, on account of their consis-
tency from chapter to chapter and their seeming textual integrity.
In other instances, though, this is not the case.

In the fourth history, for example, there is a lengthy section
of comnmentary within commentary, and of elaborate and detailed
ritual narrative which is not characteristic of the text. At some
points, this section of text breaks with the standard sloka metre,
breaking in fact with all metre. On account of the stylistic diffe-
rences and contextual inappropriateness of these passages, they
clearly are interpolations of later date than the text in which they
are embedded. They are not integral to the text at any level.

In another instance, in the second history, brief scornful state-
ments which are contextually inappropriate are added in a listing
of occupations practised by the group with which the history is
concerned. While ithey also are brief statements of occupation,

they are clearly interpolations on account of the difference in tone
between them and the text proper.

) In such instances, we have in the transmitted text of the PGN
interpolations of spurious passages pure and simple,

2.7. One of the most clearcut differences in style in these
chapters emerges from difference in the vocabularies used by the



jaN., 1982) THE SAHYADRIKHANDA 141

last two histories (four chapters) when compared with the earlier
histories. On account of the brevity of the seventh history, consi-
deration is not extended to it here. Little can be determined in its
regard from its 13 verses by the type of analysis to be noted here.

In the first six histories, retroflex consonants occur, but their
occurrence is not as frequent as in the last two histories.2® In the
first history, approximately 71 retroflex consonants occur in the
narrative section of the text. This section of text occupies 52 verses.
As pointed out above, there is in this history a lengthy siotra to
Visnu as well. Retroflex consonants for this sioira have not been
tabulated since its style is so radically different from that of the
rest of the chapters. In the second history of 50 verses, approxi-
mately 96 retroflex consonants occur. In the third history of 46
verses, there are approximately 73 retroflex consonants. And in
the fourth, fifth, and sixth histories of 49, 33, and 35 verses respec-
tively, approximately 105, 47, and 48 retroflex consonants occur
in each.

Within these stories, the larger number of retroflex consona-
nts in the fourth history can be accounted for in part by the names
of the two villages concerned occurring 8 times. The name of
each of these contains a retroflex consonant. In the main, however,
the larger number of retroflex consonats in this history, as well as
in the second history, can be accounted for by what may just be
the nature of the vocabulary associated with certain topics or, far
more likely, by style toward the end of these histories. In both of
these histories, there is a section of 10 or 11 verses at the end which
concludes the stories, condemns and places restrictions on the
people discussed, and then provides penance for contact-with the
groups concerned. In the case of the second story, 7 of these
verses are extraneous to the conclusion of the story. In the case
of the fourth story, they provide what may be construed asa
second conclusion to thestory. These verses provide support for
the suggestion, offered above, that there may have been tampering

10. Retroflex ], which in Sanskrit is an allophonic variant of 1
only, is not considered here. The manuscripts are not
consistent between recording ] and 1 in their readings. -
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with the endings of these histories. In the other histories, however’

the tampering would not have extended to as many verses. In both
instances here, these verses contain a greater concentration ©
retroflex consonants than the preceding portions of the chapters:
Of the 96 retroflex consonants of the second story (50 verses)s
approximately 32 are in the last 11 verses, 23 in the last 7 verses-
And of the 105 retroflex consonants of the fourth story (49 verses)s
approximately 28 occur in the last 10 verses. This reduces th®
number of retroflex consonants occurring in the earlier portion®
of these histories to 64 retroflex consonants in 39 verses, or 73 ip
43 verses, and to 77 retroflex consonants occurring in 39 verses.
Itis to be noted that in the fourth story, the positive statement
about the group concerned, referred to above, may have been
retained but displaced in the rewriting of the ending for reason of
Parallelism with the other histories. Similar parallelism of com-
position is, of course, in evidence in the last two histories.

In contrast to this data, the first chapter of the eighth history,
in 44 verses, contains approximately 99 retroflex consonants, and
the second chapter of this history, in 60 verses, contains approxi-
mately 120 retroflex consonants, Similarly, the first chapter of
the ninth history, in 37 verses, contains 101 retroflex consonants.
The last chapter, showing less significant contrast, but contrast

nevertheless, contains in its 42 verses approximately 77 retroflex
consonants.

This data is charted below, together with a breakdown of
the occurrence of retroflex consonants. The total accurrence of
retroflex consonants for the second and fourth histories are set off
to the side on account of the circumstances outlined above, and an
asterisk is placed next to reference to these histories so as to indicate
these circumstances. Below these totals, in parentheses, are given

the total occurrence of retroflex consonants for the first 43 and 39

verses of these histories respectively. All figures should be under-

ftood to be approximate only in order to leave allowance for

incorrect readings in the edited text, This is necessary on account

of the extreme corruption of the manuscripts, The largest occurre-

::;:e of each retroflex consonant jn an individual chapter is in bold
pe.
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TABLEI
Number
t th d dh 1 s Total of Verses
History 1 11 0 5 0 31 24 71 52 vss,
*History 2 11 6 10 1 34 34 96 50 vss.
(73) (43 vss.)
History 3 11 5 2 4 21 32 75 46 vss.
*History 4 15 1 8 1 30 50 105 49 vss.
(77) (39 vss.)
History 5 3 1 7 0 15 21 47 33 vss.
History 6 11 0 3 0 10 24 48 35 vss,
Histories 1-6 62 13 35 6 110 185 442 265 vss.
(391) (248 vss.)
History 8a 13 10 3 3 27 43 99 44 vss,
8b 14 2 4 1 43 56 120 60 vss.
History 9a 17 6 6 1 27 44 101 37 vss.
9b 17 2 4 0 26 28 77 42 vss,
Histories 89 61 20 17 5 128 171 397 183 vss.
RATIOS :

183 vss. : 248 vss.=7.4:10, roughly 3:4. Occurrence of
retroflexes roughly 25%, higher in Histories 8-9.

183 vss, : 265 vss.=6.9:10, roughly 2:3. Occurrence of
retroflexes roughly 229%, higher in Histories 8-9.

As can be seen, a contrast exists primarily for t,n, and 5. In
order to see clearly the contrast forn and s, which letters account
for the greatest number of retroflex consonants occurring, we must
take into accolint the number of verses for each history. Thus,
while History 8a has four fewer occurrences of n and 19 more
occurrences of § than History 1, it has 8 fewer verses, While Histary
92 has six more occurrences of n and 12 more occurrences of
g, it has 9 fewer verses, The greatest occurrences of t, th, n,
and § in a single chapter occur in the last two histories. On the
other hand, the greatest occurrences of d in a single chapter
occur in the first siz histories. When we consider the total occurr-
ences for the first six histories as a group as against the last two,
and take into account the difference in the number of verses
represented in each group, we find a significantly greater number
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of occurrences oft, th,n, and sin the last two histories, and a
significantly greater number of occurrences of d in the first six
histories. For instance, Histories 8-9 have approximately 339% more
occurrences of t in their 183 verses than do Histories 1-6 ina
corresponding number of verses. Histories 1-6 have approximatel.y
66% more occurrences of d than would Histories 8-9 in an equi-

valent number of verses. The occurrences of dh do not;provide a
clearcut contrast.

Not entirely clear is the situation with regard to the second
chapter of the last history. To be kept in mind is that its total
number of retroflex consonants, while significantly less than the
occurrence of retroflex consonants in the other three chapters of the
last two histories, remains nevertheless somewhat greater than the
occurrence of retroflex cousonant in the earlier histories in almost
every instance when the number of verses involved are considered.
Also to be noted is that large sections of this chapter remain very
corrupt and that there occurs in this chapter quotation from else-
where. Suggesting mislection is that the occurrence of individ ual
retroflex consonants in this chapter is on par with the occurrence
of individual retroflex consonants in other chapters in the last two
histories in all cases except in the instance of 3. What appears to

have happened is thats has been misread at some pointin the
transmission of the text.

3. Inshort, on the basis of style and the numbering of the
chapters of the uttarardhs of the Skh in the manuscripts, we have
evidence of multiple authorship for this section of the uttarardha
alone. This extends to differences in the format of the histories,
differences in the use of formulaic phrases, queftionable conti-
nuity at certain points, differences in syntax, and differences
in vocabulary. In the main, these points indicate different author-
ship for the last two histories (four chapters) as against the first
six histories. They may indicate also still another authorship for
the seventh history. Tampering 'with the text is indicated by
spurious interpolations in the first six histories, and may be indica-
ted for the endings of the histories. Also in evidenceis that set
verses were incorporated in the text perhaps from the period of its
initial authorship, perhaps from the period when different sections
of the uttarardha were placed next to one apother. In some cases,
clear interpolations into the narrative can be removed from the
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text proper, In other instances, possible interpolations cannot be
removed without better testimony from the manuscripts which
might resolve certain questions, or on account of these interpola-
tions being integral to the text in its present environment,

What is particularly significant here, however, is that we have
in the uttarardha of the Skh, and in the PGN in specific, evidence
of the formation and growth of a purdya tradition in a format brief
enough that we can compare and contrast certain parameters of
style. This allows us to see in clear relief certain aspects of the
patchwork nature of such a tradition. The text provides, in short,
an excellent example of the development of a purisa tradition

which, in its turn, can help us understand better our larger purdns
texts.

1y
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We have proof that the puranic authors had in view the whole
complex of puranic literature and were constantly trying to put
in order the ever growing underbrush of new productions. All the
attempts were made towards fixing a purdnic canon converge to
support this impression.? The ‘purdnic schemes’, i. e. the orderly
succession of topics common to two or more purina-s, which we
are going to study in this article are a further proof of the command
over the puranic matter shown by the puranic authors.

Studies in the purana-s tend usually to analyse and, so to say,
to decompose them in order to find out the time and place of
origin, their history, development etc. Even the recent structura-
listic approaches? are limited to a myth or group of myths and only
vaguely refer to the broader contextin which they are inserted.
But as the purana-s are ‘mosaics®, whose pieces are always changing,
we run the risk of missing their real meaning if we do not attempt
also to see them in their totality. When we have examined all their
details and found that the single ‘tesserae’ of a purana come from
such and such seampradzya, from such and such time and place or
belong to such and such a myth etc. we have not yet given the
answer to why such influences took place or took place in that parti-
cular way, Even if we need to analyse the single piecesof the
composition (whether it is better to do it before or after we have
got a complete picture of the composition itself is no matter of our
interest now) we have to be careful not to miss the wonderful com-
plex which was born out of all these pieces and stands now in front
of us, By dint of examining more and more details we may miss
the whole, I am supported in this statement by the attitude of
some puragic authors who considered the whole very important.
The schemes we are going to examine may show the way to prove
that purana-s are not only a heap of pieces which happened to
come together under the influences of different forces operating on
them down the centuries but are a vast harmonious combination of
different and sometimes apparently irreducible elements. In other

1. see The Dynamic Canon of the Purana-s, in Puraga, XXI.
No 2 (July, 1979), pp. 116-166.

2. Wendy D. O°Flaberty, Asceticism and Eroticism in the
Mythology of Siva, Oxford University Press, Delhi, 1975;
M. Biardeau, The Story of Arjuna Kartavirya without
Reconstruction, in Purzga XII, No2 (July, 1970), pp.
286-303.
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words, the purana-s are, on a small scale, what Hinduism isat
large. Thenew elements which come from different parts tryto
break up the unity, but a strong capacity of synthesis puts each new
element in its right place and assimilates it. This phenomel‘lon is
too well known to insist on it. This article tries to put in ev:denfye
one of the manifold attempts towards the above-mentioned synthealf.
To be honest, I should say at the outset that even this synthesis
produced by the schemes was later decomposed by new factors and
so only a few remnants of it are still visible. They are, however,
important for understanding a moment in the evolution of a cultu:.e
and for pointing out a trend of energies which also nowaday.s is
at work in Indian culture, This article will be only a first little

step, rather technical indeed, on this line, but hopefully already
meaningful.

I first discovered this tendency of the purdna-s towardsa
synthesis or orderly disposition of their topics in common schemes
when I was comparing the matters of the Agni and the G_aru.t_ia
purana-s. Suddenly appeared a quite definite and close similarity
of subjects between the two texts and, what struck me more,a
rather similar order in their sequence. The discovery encouraged
me to exaroine also other purana-s. I have to confess that I was
no more 5o lucky, but comparisons between the Vignu and Bhiga-
vata purana-s and analysis of the Matsya and the Brahma, as well
as a re-examination of the study done by W, Kirfel on the Vayu
and Brahmangda purana-s® brought further light on the matter. I

have not yet examined all the purdna-s from this point of view, so
the results are only partial.

From the research done till now one point is clear, namely that
some purina-s have a very compact and orderly build-up and are
strongly related among themselves. To put it in a more specific
way, the relation between the Brahmanda and Vayu purinas
studied by W. Kirfel is analogically extendable to other cases.
Although Kirfel’s perspective will have to be modified in this
study, yet his findings are the strongest proof of a trend which now
appears to be more vast than previously suspected. There seems to
be, indeed, a strong external force which gives the purana-s an im-

_Pprint and uniformity, leaving them though freedom in details.

3. W.Xirfel, Das Puraga Padicalaksapa, E. J. Brill, Leidemn
1927, pp. IX-X1, fans B J
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The aim of this article is, therefore, to present some remarks
on the relation between the Purina-s. The remarks are only preli-
minary, yet they already hint at something which promises to be
quite interesting.

PART ONE : PURANIC SCHEMES
1. Cataloguing of topics

To proceed speedily in the work, we have to find, first of all, a
reasonable way to compare the topics of the different purana-s
among themselves. Although nothing has been systematically done in
this field, one can start with the colophons very often available at
the end of adhyzye-s, which in most cases mention one of the topics
narrated in the text. These colophons, rather short, are ideal for a
synthetic analysis of the adhyzya and so they canbe used for this
purpose. Unfortunately they are often missing or they lay stress,
among the many themes narrated in an adhyaya, on topics which
are less important or not useful to our purpose. They can, however,
be irregularly used as helpful factors in the analysis of the themes
ofan adhyaya.

The sici-s of all the purana-s given in Agni 272, Narada I. 92-
109, Matsya 53, Siva V, 44.124ff., and Skanda VII. 1.2 are, with
the exception of the Narada, too short and describe only those topics
that were supposed to be narrated in the period when such sifci-s
were composed. They match neither among themselves nor with
the present-puranic matter except in rare cases. They are useful for
discovering the attempts of fixinga puranic canon more than in
describing the contents of the extant purina-s. But as Narada’s sdci-s
are longer and still matching casually with the extant purina-s they
can be used now and then,

As for the summaries of a specific purana which are often ava-
ilable in the opening or concluding adhydya-s, they can be used but
with considerable moderation, because not infrequently they do not
correspond to the real content of the purana, In some cases, they
seem to be descriptions of ideal puranic matter and they are often
meant to be recited as separate adhyzya-s for religious purpose.¢ So

4, see A General Introduction to the Brahmavaivarta

Purana. Its’ Anukramanikas and their Significance, in

Puraga XVII, No 2 (July, 1975), pp. 118 ff, especially
pp. 143-147. .
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they constitute a topic by themselves and do not fit in well with
our scope.

As for the summary of the adkyzya-s that each purdna has, as
every other printed book, at the beginning of the text, they are
really ‘tables of contents’ describing the actual text as it is offered
to the readers and 5o we can be sure that they mention the subjects
really dealt with in the purana. Some scholars have even prepared
separate lists of topics available in one or more purana-s.® Both the
tables of contents and these lists of topics are quite valuable and use-
ful but they necessarily limit their field to the important subjects of
each adhyzya which are not always the topics an adhyiya has in
common with another one. The purana-s, in fact, in their evolution
may have undergone a disarrangement in their topics. The same
important subject in two purana-s may have remained important in
one and been given secondary weight in another. This discrepancy
does not appear in the above mentioned table of contents and lists,
which giving only the important topics, leave unnoticed the topics
that have become secondary. So we are left with no chance to make
the necessary comparison. In order to discover all the topics of the
adkyzya-s we should then proceed to a very detailed analysis of the
text cataloguing all the single and minor sub-divisions ‘of the sub-
Jects. But this, it seems, would kill the text overburdeni ng the
analysis with unimportant details without making any substantial
contribution. Such an analysis, indeed, does not appear to be nece-
ssary. What we really need most is a ‘comparative’ list of subjects.
We have to analyse a text with an eye already fixed on another one
::::;‘g":: e«:oi:::;ni‘t;pic? may Btan.d out clearly. This way o_f pro-
sotmas slready et ollowing analysis, alt'hough rather approximate,

ly significant enough to rebuild the general trend of a
Purana and it is more adherent to the reality of living texts which
do not admit of too modern

sophisticated methods of research.

While cataloguing the topics of a purana we have to keep in

;:ln:: 315? the r.elativa freedom the authors, whoever they were, took
_or themselves in dealing with their subjects and the influence of

3. Cf Y. Tandon, 4 Concord, 3
Series 3, Hoshiarpur (V"Iagi Hosor s ontents, V- oL
A arpur (V. 1. P.), 1952; Madhvacarya Adya
‘ Vl;yupurgga Visayanukramapi,  All-India Kashira{i Trlzlst’,

Varinasi, 1966; R, 5. Bh.
an 3 S O, Bhattacharya, Subject Index to th
Agni Puraga, Bharatiya Vidya Prakasan, jViri:;msI, n.od -
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places and circumstances which caused marginal or minor changes
in the sequence of the topics themselves. In our analysis, therefore,
we shall keep an eye on general themes as well ason details, For
instance, if in the correspondent adhyzya of two purana-s, one deals
with different kinds of bath and the other with different pi#ja-s, we
shall classify those two subjects under the general item ‘karmakazda’.
However, if in both the purana-s we find the description of p#jz-s
in the corresponding adhyzya-s, we shall lay emphasis on this specific
fact and shall classify them under ‘p#j3° in both cases. The first
correspondence is already enough to identify the sameness of trend,
but the second one is naturally more meaningful.

2. 1he Agni-Garuda purina relation and its extension to
the Matsya puridna.

a.—The Agni and Garud1 purina-s seem to be the two purana-s
which match the most, apart from the Viyu and Brahmanda which
will be considered below. The Agni purana (ASS) has 11,457 £loka-s
and the Garuda purana (Jivinanda Vidyasagara Ed.) has 8,738
floka-s. The two purana-s then are substantially different in their
length, but they are identical in being both encyclopaedic in chara-
cter. The number of their ¢loka-s almost coincides with the figure
given in Agni 272.11,21 and the details of their contents correspond
fairly closely to the description of Narada I, 99 and 108 except in a
few particulars. We could even compare the two adhyiya-s of the
Narada purana which give their summary, but it seems more advi-
sable to give another summary to stress the similarities in the sub-
Jjects and their sequence.

(see Table No 1 in the Appendix)

The comparison between the two purana.s is very instructive.
The first evident point is that they have really a quite similar struc-
ture. The parallelism is so evident that in some cases it helps to
point out important themes which at first appear of minor value in
one puréna as they are hidden inside other subjects or to leave apart
some topics which apparently are important because they are dealt
with at some length, For instance, theme No 2 of Garuda (avatira,
only a few floka-s) could be evidenced by seeing the importance it
has in the corresponding No 2 of the Agni purina at this point of
the scheme. Also No 10 of the Garuda (manuantara) was brought to
light in this way although not immediately apparent for its being in
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i vious
an alien context—it is in fact in adk. 87, inf..:luded lnssti!;l:lepl;:r i
topic (tirthamahatmya) of adhs 81-90. T.hxs was 1:;0 - ih mano-
perfect parallelism with No 10 of the Agnx,‘also dealing vda, adhs
antara’. The same thing can be said of Agni N(: 13 (kz:”;_:,l-.g-']z fon
263-270), inserted in the previous topic ‘veda-s’ of :m; S The whole
its correspondence with Garuda No 13 ‘karmaka-y_ a il e or can
Process will become clearer as we proceed. One th:ng_, wa th; N
already be said at this point, namely that tk{e comparlson: stvongly
schemes shows an evident common plan which stands ou Sliad
even through the idiosyncrasies of each purina. F\'OI{J this : e
also that the whole purana in its entirety is more importa:

5 i Short
i i a

its single parts. But we shall revert again to this point in

tiine.

The second thing which stands out clearly fron.l ﬂ-‘lls_‘:Ol;I:_:
rison of the Agni-Garuda schemes is that each scheme is, ufx 1 ;'ects:
divided into sections or units. These units are ‘groups of su '.:s are
floating, as it were, in the fluid magma of a purana. Such uﬂfh -
classified with 2 roman number from I to VII in the above_ sc! eth;
We shall see that the Matsya purana, while following b?ﬂlC?IlY it
general scheme of Agni-Garuda, shifts the topics dealt with in uni

i i is note-
Vof Agni-Garuda to its own unit IT and vice versa. It is

worthy tiiat in this case what is transferred from on? p'lace -tto
another is not a single topic but the whole unit. A u:-ut 1s qui e
compact in itself and easily recognizable, although in its interior
the single elements composing it may be disposed in different ways
in different purina-s. For instance, Agni’s unit III has the sequence
“tirthamzhitiiya’-"bhu anakola’-jyotisa’—let

us say conventionally
“a-h-¢’—the correspondent Garuda’s unit IIT contains the sarn,e
topics s Agni but in the sequence ‘b-c-a~’, namely ‘bhuvanakofa’-
“iyotisa-tTrthamilatrya’. The prevalence of the entire purana as a
compact whole and the clear-cut floati

ng units do not, however,
cxclude the prezence of isolated topics

occasionally introduced with-
out any specific link with other adjacent subjects. Such is the case,
for instance, of the topics ‘eayujaya’ and ‘afvodyurveda® of the Garuda
purdya (No 18 in unit VI), which have no direct relation with
the preceding topic ‘manrg-s (No 17), nor with the following
‘syakaraga® (No 19). The same thing can be said of ‘afvavzhana’ in
Agni purdua (No 16) which has no correspondent topics in Garuda
purane and no relation with the context in which it is inserted.
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The units of which we are talking seem to be ‘circles of sub-
jects’, in which the main topic is somewhat a magnetic centre
around which all the others are disposed through a ‘sympathetic
attraction®’. So, for instance, in unit I the topic ‘avatara’ (No 2 in
both the purana-s) attracts or develops naturally the topic ‘srs#i’
(No 3); and in unit VI the topic ‘mantra’ (No 17 in both the
purina-s) is linked with the topic ‘karmakagda’ or ‘pija’ (cf No 18
of Agni) etc. All this is done, however, with great freedom. For
instance, in unit I we can note that while Agni’s ‘jagatsarga® has
incorporated the topic ‘warifa’ asa kind of sub-topic, Garuda’s
‘srs#i’ has no other subject included in itself.

This relation between units and single topics can lead to
some further considerations. Agni No 6 deals with the topic “tirtha-
mahatmya®. The sequence of adhyaya-s is :

adh. 108 bhuvanakofa; adhs 109-117 tirthamahaimya; adhs 118-
120 bhuvanakosa.

This sequence reveals that in fact the topic tirthamahatmya is in
the Agni purana only a sub-topic of the broader subject ‘bhuvanakofa’.
Such a relation, however, does not appear in the corresponding
section of the Garuda purana where ‘tirthemahaimya’ not only is not
included in the topic ‘bhuvanakofa’ but is even separated by another
subject, namely ‘jyotisa’ (No 8). So the same topic can be either
linked with other sub-topics or can appear independently. This pro-
cedure deserves greater attention as itis repeated in several cases :
see Agni No 3 ‘jagatsarga’® (adhs 17-20), which includes ‘varfa’
(adhs 18-19); Agni Nos 12-13 ‘veda-s’ (adhs 252-272) with incorpo-
rated ‘karmakayda’ (adhs 263-270); Garuda Nos 9-10 ‘tirthamahatmya’
(adhs 81-90) which absorbed ‘manvantara’ (adh B7) etc. We define
this phenomcnon as a tendency to ‘inclusion’, through whicha
topic swallows up, so to say, the other onein itself. Orc.n we
speak of ‘ring procedure’ by which the same topic is re-assumed
repeatedly. For instance, if we take AgniNo3 ‘jagatsarga’ (adhs
17-20) with included ‘oasfa’ (adhs 18-19), we see that the real
sequence of topics is: %jagaisarga’ (adh 17)-‘varfa’ (a‘_”“ 18-19)-
‘jagatsarga’ (adh 20); the same for Garuda Nos 9-10 which has the
sequence ‘tirthamahatmya” (adhs 81-86) - ‘manvantara® (adb' 87);
‘tirthamahatmya® (adhs 88-90). It seems as if a topic .cox?sxdert;
more important, is repeated as a kind of echo. This gives tne

20
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is i iddle,
result of ‘concentric circles’ where one of the themes is !n;h.t s
. . s it.
included, 5o to say, in the other one which stands aroun

From what we have said till now, at least two main concl\?-
sions can be drawn for the study of the purana-s. ".[.‘he ef;““‘;
that only in some cases single topics are to be cons.l.der ﬁar;“
studied separately; they should rather be approached ?n ﬂ'le fm )
of the context because they really form a compact umt'wnh 'tr "
specific context which gives them its own connotatxc_m. :
second conclusion is that the whole pursina forms a unit by }tself a“i
constitutes the real and ultimate context both of the units anld of
isolated topics. So even if we consider a purina asa mosmccut
many pre-constituted independent units or subjects, we '3‘““‘?
decompose it into the original elements lest we destroy tl.le mosfnc
itsell. Each purana has its own independent life and ur_uty which
are ta be grasped in their entirety and specific structure if we wnlnt
to perceive what makes that purana unique. It the single unifs
are separated for a while to examine them more closely, they have
to be reunited immediately to the whole, lest we fail to rea.'ch the
right interpretation. It seens easy to conclude from all this tl.mt
studying a Purdnic topic in isolation from its units or specific

Puranic context is running the risk of misunderstanding it com-
pletely.

Moreover the stress we are here laying on the scheme of:
purdna may lead usto find also its

tion. If two purdna-s have the same scheme, i. e, they deal with the
same topics in the same order,

we can suppose that the topics which
are common to both of them were introduced in the purinas
Probably at the same time or at least that they represent the same
current or layer, while the topics which appear to be outside the
common scheme belong possibly to a different layer. In both cases
the matter used in the Purdna-s can be taken from material already
well systematized outside the purdna itseif in books or systems. An
example outside the common schemes is Vayu II, 211-225 on the
musical theory®, while the Dhanvantarisazhita of Garuda 146-19%
13 an example of matter—surely already organized outside the

6, SeeA. Danielqu, N.R,

H . Bhatt, Textes des Puraga sur la theary
musicale, Vol, 1, Publications d

i e I'Institut Frangais d’_In-
‘;lglsuggle; No 11, Pondicbery (Institut Ftanz_;ais d'Indologm),

different layers of systematiza:
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purina-s—common to more than one purana. The reasons under-
lying the insertion of the two topics in the two purana-s are diffe-
rent, the latter is the parallel with the common scheme; the former
should be looked for in other more specific influxes that purana
underwent in its evolution. So the approach itself, while studying
the two themes, must be different. The ‘historical’ analysis of
the text points out when that particular passage was composed,
the ‘scheme’ analysis helps usto discover when and under which
forces it was inserted in the purana-s.

This stress on the necessity of considering the common puranic
ichemes has not to lead us to overlook the idiosyncrasies of each
purina in dealing with the single topics. The two purina-s we
are just examining, namely the Agni and the Garuda, have a similar
scheme and yet they have distinct individualities and the puranic
authors themselves put them in two different categories, namely the
Agni in the taimasa and rajasa purana-s and the Garuda in the
sattvika ones.” The same is true also for the Brahmanda and the
Vayu, which not only have the same scheme but in many cases even
the same words. They are also to be considered at present as two
different purana-s with their own peculiarities.

Another remark of some importance can be made by exami-
ning Agni No 5. The two topics of this number, namely ‘buildings’
and ‘devatasthapana’ are repeated twice, in adhs 38-70 and then in
adhs 92-106. Here the fact stands out clearly because the repetition
is done immediately, with the sole interruption of adks 71-91 (karma-
kdgda). TIn other cases such repetitions are spread all along the
purdna as it happens, for instance, for the group ‘avatara-srs¢i’, i.e.,
Nos 2-3 of unit I in the Matsya purana. Such a group is repeated
in three different places as a kind of refrain or ‘constant’, namely in
Nos 2-3 and then in adks 163-175 after No 10 and in adhs 243 250
after No 16 of the Matsya purana. Each purina can have its own
peculiar refrain or constant which is not less important than the
specific topics proper to that purana,

A last remark can be made, keeping in mind that while the
Garuda purana has no division of kkagda-s or the like, the Garuda
purana besides the Pirva-khapda examined by us, has also an U itarg-
khayda which is not taken under consideration here, because it has

7. See below, page 169.
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no correspondence in the Agni purdna. This seems to imply that
some additions to the purdina-s were made when the power of the
schemes or the strong unity of the puranic topics was still felt and
so if topics had to be added they had to be put in a separate part.
The clearest proof of this are the Brahmanda and Vayu puranas
which have a common scheme ending with the usual conclusion of
a purana but then they have added, later than Narada purapnal
92-109, by way of appendix, two different topics, namely Lalita-
upakhyana (Bd. 11I. 5-40) and Gaya-makatmya (Vy IL. 43-5)
respectively.

So the process of systematizing the purina-s according to
schemes or common patterns lasted only some time. As every
attempt to fix the puranic matter, this also failed in the long run
and the purana-s continued to evolve, leaving only vague remnants
of the attempt made.

b.—After this rather quick comparison between Agni and
Garuda purana-s we shall analyze the relation, if any, of these two
purdna-s with other texts, to discover whether the scheme we have
analysed in them is common also to some other purana.

The Matsya purapa seems to be, among the purana-s I have
examined for this preliminary research, the closest to them. It has
14,062 floka-s in the ASS; it is, therefore, considerably longer than
the other two we have examined and almost double than the Agni.
The scheme given in the Appendix is compared with the Agni-
Garuda group, as it follows their same pattern. In this case also
tk.ne content of the Matsya is almost exactly matching with the one
given in Narada I. 107. {See Table II in the Appendix)

the r:(:-:i:e:gy ﬂx:oted above, the peculiar feature of this purana is
times and each & e tv_vo' themes. ‘avatara-systi’, which recur three
assumes now tonlme’ :jt is not d.xﬂicult to note it, the theme Syysfi’
ed if we amal s and perspectives:which cannot surely be perceiv-
nalyse it outside the context in a sort of asceptic way.

pum.:l:::ﬁ:; go:o 46, which partly constitute unit II of this
put here at the be unit Vof the Agni-Garuda scheme, which is
different f o ginning of the purana and arranged in a way

rom Agoi’s and Garuga's. It remains, however, easily
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recognizable. The comparison of this unit (namely II of the

Matsya and V of the Agni-Garuda) in the three purana-s is rather
interesting.

Matsya P. Agni P. Garuda P.
Unit 11 Unit V Unit V
4. Vaméa adhs 11-51 12. Veda-s (Puraga- —
itihasa) adhs 259-272
5. Kriyayoga adh 52 13. Karmakayda 13. Karmakagda
adhs 263-270 adhs. 116-137
(Dharmasasira-
orata)
6. Puraga-s adh. 53 14 Varsfa adhs 273-278 ' 14. Varméa
‘ adhs, 138-142
—_ —_ 15. Ram.-Mbh.

adhs. 143-145
Dharmaéastra adhs 54-101

We cannot escape the impression that we have here a puranic
unit in its becoming. The three subjects of this unit seem to have
developped from a single one, which through a sort of sympathetic
attraction has gathered around itself other topics. A subject like
‘Ramayaya’ and ‘Mahabharata’ (see Garuda No. 15) or even ‘Puraga-s’
(see Agni No. 12), could be easily attracted by a topic like ‘zasfs’
(see Agni and Garuda No. 14). On the other hand the ‘Iiihasa-
puraga’ was not unnaturally linked to the Vedas® (see Agni No. 12),
which in their turn could develop liturgical matter for their link
with sacrifice (see Agni-Garuda No. 13). We supposed, then, that
unit V was originated by one topic, namely ‘oasfa’; its prevalence
both in length and position in the Matsya would confirm it. The
epics and puriina-s were easily attracted around it and, on their
turn, recalled by way of sympathetic connexion or analogy the
Veda-s which were spontaneously linked with karmakagda. Once the
topics had developed in a_purana they remained as constitutive
elements of the unit and influenced the other two purana-s. That
the-topics ‘purana-s’, ‘vedds® and ‘karmakayds’ are secondary appears
from the fact that ‘karmakapja’ of Agni-Garuda (No.18) ismota
substitution for %kriyayoga’ of the Matsya (No.5) as we shall sce
immediately and so the two subjects are independent; that the
subject ‘purana’ was omitted in the Garuda and that the ‘veda-s’



158 g —PURANA tvor. xxtv., No. 1

do not appear in the Matsya. On the other hand that the ]:.uypo-
thesis of the appearing of this unit IT (or V) is not only imaginary
can be seen by comparing the three purdpa-s with their summary
in the Narada puréna.

For Agni purana, Narada 1.99.15ff says :
Teafaysaifedded o Emra il
qEEARE A S qa |
wfEa @ Srer EEgTeRay |

’ (cf. No. 11 of the scheme)

g fraienT waafTeTg |
(cf. No. 16 of scheme)
So here the whole unit V is omitted; it had not yet entered
the purana.
For Garuda puripa Narada I. 108.12cd f. says :
ST Staraite Aiframed e 0
(cf. Nos 11-12 of scheme)
e TSR gL |
. (cf. No. 14 of scheme)
T et AT e
(cf. No. 15 of scheme)
. The topics 'sasida’ (No. .14) and ‘purina-s, Mahabharats’
{Na. 15} are already present, but ‘karmakapda’ -(No. 18) is missing.
We l.m“ JupR osed that it was introduced under the influence of a
Previous introduction of the topic ‘veda-s’.
For Matsya puria, at last, Narada I. 107.8 says :
wicie qelerer et hamer: o |
feravTe: TRt e 1l
o _ "(¢f. Nos. 4+6 of scheme)

Here the whole uni¢ is a]:égqy present asin the extaut text.
is uni Feconstruct _the progess of formation of
this IR . 0 - the 3
M:t:u:in ‘:E fhe time of Narads I, 92,109 it was present in the
Its f.jo . Sume place and in the same arder as we have it now.
man paints were ‘M_ 'a’ and "pw_’r. It had already
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been assumed by the Garuda purina ina reduced form, namely
without ‘kriygyoga’ ; only ‘vasiéa’ and ‘(purana)—itikasa’ had been
retained. After the composition of Narada I, 92-109 the Agni
purana took them and enlarged them to include also the
vedic fakhz-s and liturgical matter (karmakiyda) related to the
veda-s, It was only at this stage that the Garuda puripa inserted
the topic ‘orata’ which is somewhat half-way between liturgical and
dharmasastric matters. All this, of course, is valid if the develop-
ment took place in a logical and consequential way, It remains,
anyway, a good basic hypothesis, a solid starting point for
research.

If we compare Matsya’s scheme with Agni-Garuda’s we come
in touch with another procedure in puranic composition. The topics
which are given in a frame, in the Table, between Nos 3 and 4
(i. e. ‘manvaentara® and ‘grithividana’), between Nos 6 and 7 (i. e.
“d haymaséastra’) and the topics after the refrain between Nos 10 and
11, (i. e. “tfrthamahatmya’ and ‘varzés’) may be considered a sort of
buffer-topics, i. e. matter added to join more important units or to
enlarge previous and subsequent topics; they are then not directly
parts of the scheme.

The comparison of unitV of the Matsya with the corresponding
unit II of the Garuda furnishes a further example of what we have
already seen above. In Matsya No 14 the topic ‘kriygyoga’ although
it is hidden in a completely alien context, namely ‘devatapratistha’,
could be put in evidence because of the undoubted importance the
subject ‘poga’ has in this point of the scheme, as it appears from
Garuda No 5. Moreover, Garuda No 6, which apparently deals
with ‘dharmafasira’ but has a strange appendix on ‘asfanidhi’, is to be
understood, most probably, in the light of its parallel in Matsya No
16, where the only dharmasastric topic dealt with is ‘dana’. So
‘astanidhi®, although at present a secondary element in Garuda No
6 was most probably primary. The three adhyzya-s previous to it on
‘dhaymasasira®, then, can be considered as a kind of enlargement by
way of introduction to the main topic. So this is a further example
of the importance the context and schemes may have.

In the logic of pursna-s like the three we are examining, which
begin with ‘avatzra® and ‘srs#i®, the topic ‘pralaya’ is rightly put at
the end. Unit VII of Agni-Garuda, which comes after such a topic,
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should be considered, then, something outside the basic structure of
these three purana-s. We can suppose, however, that the ‘parama
gat?’ is a topic to be dealt with quite logically after ‘pralaya’ and so
all the subjects in connection with it, like‘/#ana®, <yoga’ etc., as we
see in the Agni-Garuda scheme, may find their reasonablt_a place
after it. The parallel with the Matsya does not help in this case
because this purana ends with unit V and has no correspondent
matter for units VI and VII of the Agni-Garuda puradna-s.

3.—The Vigpu-Bhigavata puriga relation and the Vayu~
Brahmsnda.

a.—Completely different and far more complex is the relation
of the Visnu and Bhigavata purana-s. Wedo not find in them the
rigid scheme we have noticed in the previous three puranas a{\d
the whole arrangement of the topics and the spirit itself are quite
different from the purina-s just examined. Yet we can still discern
in them a rather large agreement in some of their parts. They are
completely different in style and length, Visnu puripa has 6,37_3
{loka-3 in Jivinanda Vidyasagara Edition and is divided into _s:x
asra-s; the Bhagavata purana has 14,579 floka-s in the same edition
and is divided into twelve skandha-s. The general theme, however,
is common and their schemes are also mutually comparable. Their
comparicon is rather instructive even if not so smoothly feasible as
in the previous three purina-s,

(see Table III in the Appendix)

The themes have been catalogued under three sections, mainly
because of different degree of agreement in the topics.

Before entering into a detailed analysis of this scheme let us
first note a process so peculiar to the Bhagavata in comparison with
the Vignu but frequent also in other purana-s, namely the enlarge-
ment, It is so common, indeed, that it deserves particular attention
because it is one of the causes of the ‘deviation’ of a purana from
the original purinic scheme it might have had in common with an-
otber ane. As we have already seen, there are different ways of
enlarging a text : an adhydys or a khapda, a unit, a section, or the
whole purana can be developed. We have examples of enlargement
at the end of & purina, as in the Garuda, Brahmianda and Viayu
purana-s, where a new kkapda or at least a new section is added, We
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have enlargements at the beginning of a purdna as it appears from
the comparison between the Visnu and the Bhagavata, Section I,
as we shall see immediately, or in the middle, as it will be seen in
the Vayu compared with the Brahmanda (see scheme in the Appen-
dix, Table IV, between Nos 3 and 4). Sometimes the enlargement
or rather the deviation from the established scheme, is due to a sort
of ‘assonance’ of topics, as we have already noticed. This process
can be responsible for repetitions of topics, as in Agni No 5, where
‘buildings’ and ‘devatasthapana’are repeated twice, or in Matsya after
No 10, where the topics ‘pralaya’, ‘avatara’ and *srsti® recall one an-
other reciprocally so that where anyone of them is introduced the
others also follow by ‘concomitance’. The process of enlargement
and specifically of ‘assonance’ can lead a purina quite far from the
original scheme. For instance, the story of Bhagiratha can bring a
purdnic author to continue either with ‘veséa’ or with ‘bhuvanakosa’
or again with ‘dharmasastra’, all depending on the stress laid on one
point or another of the katha, whether Bhagirata’s family is putin
evidence or the descent of the Ganga from heaven or the piety of
the king. If we compare the sequence of topics in a purana toa
musical sequence we may understand better how each note-katha can
lead to an indefinite variety of relations with the next note-katha to
compose always new melodies, all depending on the inner sensitive-
ness of the composer. Sometimes, these variations-deviations are
temporary as it is with Vayu Nos 3-4, but they can be perman-
ent and give a new feature to the purapa itself, Examining carefully
the process of changing or evolving of schemes in the purana-s would
lead us too far now, because we should examine the trends and
the forces which made their influence felt on the purana-s down the
centuries. We have here surely one of the main keys for understan-
ding the whole process of puranic systematization and evolution.
Should we enter a little more in the heart of the process we would
understand perhaps why some topics are preferably attached to one
purina and not to another. So, for instance, why should ‘Praydga
mahatmya® be originally linked with the Matsya purapa Whil? the
*Kumbha mela’, which takes place at Prayaga, is traditionally linked
with the Skanda purana or why was the ‘pretakalpa’ attaf:hed to the
Garuda purina and the ‘paficakrofi’ of Varanasi was put in connect-
ion with the Brahmavaivarta purana, just to give a few examples
at random. All this makes us suppose that even the ‘so-called enl'al'-
gements or deviations did not take place haphazardly but according
21
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to a logic which escapes our present understanding. Cowming back
to the two purana-s we are studying here, we discover that in all
the three sections the Bhagavata enlarges, though in different propo-
rtion, the Visnu’s matter, through repetition of the same theme or
through addition of related topics by assonance. The process is
especially evident in section I. While the Visnu purina has here
only one adkyzya as introduction, the Bhigavata has the whole first
skandha of nineteen adhyzya-s and other four adhpaya-s in the
third skandha. The aim of these adhyiya-s of the Bhagavata is unm-
istakably introductory as they introduce the characters that will be
the interlocutors in the whole text or describe the characteristics of
the purana itself. The enlargement is obtained through repetition of
the theme “srs2i’, or other refrains, like ‘vas#¢a’, through the addition
of peculiar themes of Bhigavata, namely sarapradayic and bhaktic
topics (see Bhagavata No 2 - adhs 11.8-9 - and No 4 - adhs 1II. 27-33)
and other ways (compare Viénu No 9 ‘dharmafssira’ with the corres-
ponding Bhagavata Nos 9-11 ‘dharmafastra’, ‘manvantara®, ‘avatara’).

The relation of themes in Visnu-Bhagavata section II is
rather loose. But if we consider the whole section as a unit, itis
not difficult to discover the same leading lines in both the purana-s.
Visnu No 6 ‘manvantars® corresponds to Bhagavata No 10 ‘manvan-
tara’ with the same characteristic. The theme ‘nayamoka’ of Vignu
No 10 can be the vague correspondent of ‘avatira’ theme of Bhaga-
vata No 12. The Bhiagavata purina adds here ‘vafa’ (No 8) but
does not deal with ‘veda-s’ (see instead Visnu No 7), 2 theme that
this purana will take up only at the end after the conclusion (see
Bhagavata No 18).

Section TII is almost equally reproduced in both the purana-s.
The Bhagavata adds new topics after the conclusion (Nos 17 ff), a
process already found in other purana-s also.

The comparison of these two purina-s seems to point out that
the Bhagavata is dependent on the Visnu for its scheme, which is
followed constantly and, although continuously enlarged or momen-
tarily abandoned, is immediately resumed again, It is evident that
in all this process the division into amfa-s or skandha-s is rather

external and superficial and it is not linked with the rythm of the
schemes,
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b.—The Brahmanda-Vayu relation has been studied by W.
Kirfel. Their interdependence is evident as it extends to the very
words, not only to the topics, There should be no need, then, to
compare them, especially if we accept Kirfel’s view that these
purana-s were once only one.® But it is all the same of some in-
terest to analyse them subject-wise and compare them with other
purana-s.

(see Table IV in the Appendix)

There is not much to say on these schemes, of course, except
noticing the long addition at the end, after the conclusion, especi-
ally in the Brahmanda purana and the insertion in the Vayu
between Nos 3 and 4 which breaks only momentarily the common
scheme. We can add however, a note of some interest. These
two purana-s seem to have a kind of inner rythm which can be
briefly presented in the following way :

a, § 1. Introduction

"l2. Srsti
3. Manvantara
b. +4. Varhéa
|5. Bhuvanakosa
’ 6. Karmakanda
c 7. Veda-purana-s
. 1 8. Vaméa
9. Dharmaséastra
10. Varmsa
b 11. Manvantara
12. Bhuvanakoéa
a. § 13. Pratisarga

* 3 14, Conclusion

The letters a-b-c point out a process of parallel disposition in the
themes which correspond reciprocally in a mirror way around a
group of topics ‘c’ standing right in the centre.

We can now compare the Visgnu and the Brahmanda purana-s.

(see Table V in the Appendix)
The two schemes have been given in their essential alem.lnts
in order to bring out better their relation. The first nine p‘DlIm-
as well as the last two (or three, cf. Visnu purina) correspond in d’_‘ '
two purana-s. The major difference is between Nos 10-11 {‘Krspa-

8. Cf. op. cit., p. X.
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vatzra’~Kaliyugadharma’) of the Visnu and Nos 10-12 (‘vamfa’-
‘m tara’-*bh kofa®) of the Brahmanda And this difference
appears exactly there where the Brahmanda repeats jtself (Nos
10-12  ‘rarrfa’ tara’-bh kofa' are equal to Nos 3-5).
We have marked these topics with the letter ‘b’ in the above
scheme. The Visnu purana, instead of repeating the same themes,
introduces the new topics ‘Krsgaatara-Kaliyuga® (Nos 10-11).

The collation of these two schemes is quite instructive. We
can note, first of all, the repetition or ‘refrain® of the theme “variia
after No 4 of the Visnu purina; the enlargement in No 13 (‘adkya-
tmika’) of the same purana; the buffer-topic of the Brahmanda (No
6), which has no correspondence in the Visnu and, then, a new
precedure, not yet met with in the other schemes. The topic ‘vamia’
of the Vispu purana (No 9), although it can be considered corre-
spondent to Brahmanda No 8 (‘ara), is better seen, from its
position after ‘dharmaéastra’ (No 8 of the Vignu), as the correspon-
dent of Brahmanda No 10 (‘vasifa’). Now, the topic ‘vaziéa® (No 10)
in the Brahmanda is the beginning of the new unit, i.e., Nos 10-
11-12; so Visnu No 9 (‘sars’) can be also seen as a hint that the
Visnu purana bad the same scheme as the Brahmanda but then,
possibly by the very reason that this unit (Nos 10-11-12) was 2

repetition of a previous one (unit Nos 3-4-5), the Visnu changed

and followed other schemes and introduced ‘Krszavatiara® and
‘Kaliyuga® (Nos 10-11). The topic ‘varfa’ (No 9) remains as a

remnant or a kind of hook which signals the point where the two
schemes divided.

A last remark can be made by comparing the position of the
subject ‘manvantara’ of the Visnu purana (No5) which we have
linked in this scheme with the previous topics, namely ‘var#fe’ and
‘bhuvana kofa’ (Nos 3-4) to form a kind of unit parallel to the corre-
sponding Brahmanda’s Nos 3-4-5. Now, this same topic ‘manvaniara’
(Visnu No 5) was instead joined to the following topics ‘Veda-s’
ete, (Nos 6 ff) to form section II of the Visnu purana, parallel to
Section II of the Bhagavata in Table III. Does this topic belong to
the previous or subsequent section ? The compact unity of Visnu
Nos 1-4 and their strong parallelism with the Bhagavata Nos 1-5
would put the topic ‘mansantara’ (Visnu No 5) outside the group in
which we have put it in Table V., We are encouraged to do that by
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seeing that ‘manvantara’ of Visnu No 5 is really corresponding to
‘manvantara’ of Bhagavata No 9. But, on the other hand, the strong
parallelism with the Brahmanda Nos 3-5 gives a point to its being
an element of this very group as we have put in Table V and not
of the following one as given in Table III. The strong parallelism
between Brahmanda and Vispu in Nos 3-5 is re-inforced by Brahma
Nos 3-5 (see Table VI), which have exactly the same topics
‘manvantara®-*vamfa’-bhuvanakofa’. So the topic ‘manvantara’ (Visnu
No 5) fits well both in the previous unit where we have put itin
Table V and in the following where we have put it in Table IIL.
All this seems to point towards a double function of some topics,
which should be considered perhaps as different kinds .« [ pivots that
can make the purana change its scheme—the one it has in common
with others—and turn it towards a new direction.

It is also interesting to note that the theme ‘rasifa’ occurs
three times in both the purana-s (cf. Visnu Noz 3,4,9 and Brah-
manda Nos 4, 8, 10), but its function in the ‘economy’ of the two
texts is different. This appears to be a further proof that the
topics should not be examined in isolation but in relation with the
function they have in the whole purana.

4. Puripic Habits and Heterogeneous Schemes

Besides the schemes we have examined, the purina-s %rmescm
: . m
some peculiar features, trends or habits common to many of the
even if not organized in schemes for the whole purana.

The purana-s, indeed, in many cases hav'e 8 partn:n-al:r :::
fixed way of joining topics, not haphazardly t.mt ina feleC;ang’y T
They are “built up, indeed, according to 2 logic }Nluch. “l:ol oy
some cases, is not inner to them, i.e., the SUbJec'; a‘:oongmenoﬂ
linked among themselves in a logical sequence. The i 'v oy often,
in the succession of topics may be '.zomo:tuue;.t e'::: o olve all
explained with later additions, but that dm‘tnwem! oar & ki
problems. There ure; indeed, instances.whe.n i el in ystaman
of “habit’ or ‘selective unions’ play an m‘P";‘::m might
tizing the sequence of subjects. Some O appo

so0 between the 9P
natural, like, for instance, the connectw: The con s in
‘bhuvanakofa® and the topic ‘trthomahatmys . cannec the

is im
this case so natural that where the former
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latter also very often comes by way of concomitance. But there are
cates in which the link between subjects is apparently over im-
posed, so to say, by forces which are outside the inner and normal
development of the subjects, In these cases the purapa may not
follow anyone of the schemes we already know of but it is, not
improbably, under the influence of “puranic habits’, which dictate,
for instance, what topics have to be dealt with in the beginning or
what should come at the and or again how to build a sequence of
themes and so on. We have, of course, to go about slowly in this
theory, as we do not possess enough material for its solid basis and
fantasy may play a bad trick. Vet there are hints towards what we
have just said which should not be underestimated.

For instance, examining the sequence of topics in the Brahma
purana we find an interesting fact. The sequence of topics does not
correspond to any definite scheme already studied but it recalls two
different schemes as if the purina were under different influences.

(see Table IV in the Appendix)

In the beginning the purana follows the sequence or krame of
subjects we already found in the Brahminda and Vispu purapass.
It apparently enlarges the buffer-topic of this latter (Visnu No 6,
‘karmakagda’ and introduces a new and long theme “tirthamahaimya’
(Brahma No 8; f already No 5). But from No 10 downward it is
influenced by the scheme of the Agni-Garuda group; it only in-
serts ity own peculiar refrain ‘dharmafdstra-karmakagda, The result
ofall this is a kind of mixed scheme bearing the imprints ef two
different schemes. Whether this should be considered new scheme,
common to other purdna-s or only a mixture of units as a chara-

cteristic process of the Brahma purana is not yet clear. Further
investigation is needed.

PART TWO i PURANIC AWARENESS OF
COMMON KRAMA-S

Wehave now' enough matter to affirm that in some cases at
least the purina-s were following a definite scheme or &rama

common to more than one text. Were these schemes followed
bl}udl)‘ or were the purdnic author aware of what they were doing ?
:::i:::: lb‘:fo,;e these :Z 8teps and examine accurately the puranic

-
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1, Order of the 18 puripa-s

There are passages, indeed not many, which clearly state
that the eighteen puranashave a particular order which has to be
followed.? It is perhaps because of remembering these passages
that some authors tried to discover an inner link among the eighteen
purana-s which would account for their succession in the puranic
lists.2® It is known indeed that the purana-s have 27 lists of the
eighteen purana-s,* twelve of which are equal among themselves—
with the only variant of the Siva or the Vayu purina at the fourth
place—and other nine are quite similar. Such lists follow a definite
krama, of which the puranic authors are aware. Usually no
explanation is given for such an order. We find a hint only in
Padma IV. 111.66 ff and that also not for all the purina-s but
for eight of them. But even if they do not give any reason they
insist that the succession in the order of the purana-s is not hapha-

zardous but SHTF, AGTHAY etc.

Skanda purana V. 3.1.14ab says:
T THEF TR RO J9TRA, |
(cf also &1, 52)

The same purana in VII. 2.2 ab says =

A TRGAT TEX TOIATAGA, |

(cf Mt. 53.72)

A little below, ¢l. 109ab has :

TRHGTITT T TAOMAHATHA N
The Matsya purana (53.1)says:

QRIHEAATEEE Ja freaar: &1 |

TEATHARS g FaraIgaT: |
So these texts stress that the purana-s have a Xrama which they
follow. Also by giving the names of the purana-s in the lists some

9. See, for instance, Matsya 53.1; Skanda V. 3.1.14ab, 52;
VIIL 2.2, 166-109ab.

10. Baladeva Upadhyaya, Puraga Vimarfa, Chowkhamba
Vidyabhavan, Varanasi, 1965, pp. 86-89; Giridhar sa.rma
Caturvedi, Purdpa Parifilen, Bibar Rastrabhasa Parisad,
Patna, 1970, pp. 27-33.

11. see The Dynamic Canon. , . 0. ¢it., PP- 182-134, 144-149.
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textsl? stress the orderly succession mentioning their number : so
Markandeya purana is called the seventh, Kiarma the fifteenth,
Linga the eleventh and so on. Skanda V. 3.1.43ab quotes the
Matsya as the sixteenth purina according to the order :

ARE AERT TN WA SiEE FHAR |

The single purdna-s show in some cases full awareness of their
place in the list by identifying themselves with that purina having
that number : Bhavisya purana affirms to be the ninth, Markandeya
the seventh, Karma the fifteenth etc., exactly as in the lists.*3

The commonly accepted list follows this order, which we
shall call as the “Visnu’s order as it is found in the Vispu puriana
alio 1. Brahma 2. Padma 3. Vispu 4. Siva (or Vayu) 5. Bhagavata
6. Naradiva 7 Markandeya 8. Agni 9. Bhavisya 10. Brah-
mavaivarta 11. Linga 12. Varaha 13. Skanda 14. Viamana
15. Karma 16. Matsya 17. Garuda 18. Brahmanda. That
this succession of purana-s was most probably following a particular
order with a specific meaning appears from the three passages we
have now to examine. Garuda purina, Brahma Khanda I. 1ff,
Padma purana, Uttara Khanda 263.81F and Bhavigya purana III.
3.28.10fT divide the 18 purana-s according to the three gupa-s into
saltvike, rdjasa and timasa. As the parts where these passages
are inserted are comparatively late we can suppose that the divi-

sion according to the gupa-s is also rather late, yet it preseats
interesting features worthy of attention.

) Ifwe apply these three-guga divisions to the puranic lists of
eighteen purana-s we discover a kind of rythm which does not
seem to be casual. As the lists of 18 purana-s are many, it is but
na'lura'l that the three-gupa divisions fit one or only some of thern.
.\\e inay suppase that the division was prepared for that list where
it ﬂ.xs best. Now the three-gupa scheme of Bhavisya III. 3.28 fits
mainly the list available in the Bhavisya itself because it contains

the Nrsishlia pur::ma and both the Siva and the Vayu, facts which

a;e "OE.’EP?“'ed in other lists. It fits, however, also the main list

L‘fhﬂi‘iﬂiﬂ‘) or three others (see Appendix). As for
12, see Bh 1 . Vara

we Bhavisya 1. 161 ff; Varaha 3.69 ff; Visnu IIL. 6.21 f.

Bhavisya I, 1.69; Markan,

; d ; Ko .
Linga 1. 2.3cd; Vamang §5 55, 02020 Kurma I 1.21;

13.
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the three-gupa divisions of the Garuda, and Padma they fit best the
list as given in Padma VI. 263, which is equal to the standard one
(or the Visnu’s IIL 6), but puts the Skanda purana at the last but
one place and not at No 13 as the usual list does. The Garuda’s
gupa-division, moreover, agrees perfectly also with the lists given in
the Korma, $iva VIII. 1.1.43, Padma VI. 219, Linga, Siva V.
44.120 as well as Padma IV. 111. The lists and their relation with
the gupa-division are given in the Appendix : here we discuss only
one of them to stress the awareness in the puranpic authors of the
link the purzna-s have in their succession.

Guna-scheme Guna-scheme Guna-scheme
PURANA-S acc. to Garuda acc. to Padma  acc, to Bhv.

1. Brahma® T R s

2. Padma \R S S

3. Visnu+ S S _St
4. Siva (or Vayu)* S T R(R)
5. Bhagavata- _S_, \S IS

6. Naradiya (AdityaforGd) T s y

7. Markandeya Il R T

8. Agni ‘i{’ T T

9. Bhavisya R R _T
10. Brahmavaivarta T‘[ R '%—
11. Linga-- L T
12. Varzha* R S 3
13. Skanda — = —
14. Vamana-} R R| T{}
15. Kurma* s T R
16. Matsya* _é T Rl
17. Garuda+ S S S
18, Skanda (R Tl —
19. Brahmanda T _R| {
20. Nrsithha — — —

Note :— S = Sattvika; R =Rajasa; T =Tamasa.

* =purana which has been assigned to all the three guga-s
subsequently.

-+ = purina which was assigned the same guza in the three
schemes, .
The numbers of the Purana-s are_given according to
the order which appears in Visnu IIL 6.

in Pd. VI

The Skanda after the Garuda appears only
263; Bhv. gives also Nrsimha and both thed;iva and
the Vayu; Garuda substitutes Aditya for Naradiya.

22
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The sequence of the Garuda’s guza list starts and ends with
all the three gupa-s which appear in these two places in a mirror
succession :

1. T 3. S
Beginning 2. R End 2. R
3. 8§ 1. T

The others are arranged in groups of two puranas each having the
same guga. Other arrangements or successions are also possible,
the reader will find them easily and so new rythms can be dis-
covered.

The Padma’s guga list presents four groups of four purana-s
each. EBach group contains all the three guza-s, one of which is
repeated twice in succession. The position of the Skanda purana
(No 13) in the order proposed by the Visnu purana (i. e. the stan-
dard list) would interfere with the rhythm. To avoid such an
irregularity the Padma in its own list given in previous Sloka-s
transposes the Skanda immediately after the Garuda—as we have
done—and so the rhythm is preserved. We may assume that the
shifting of the Skanda purdna to the last but one position operated
by the Padma purina in this passage is due exactly to the necessity
of keeping the above-mentioned rhythm. This would imply that
the author of such a list not only was aware of the rhythm but that
he considered it more important than the standard and generally-
accepted order of the purana-s, namely the Visnu purana’s list.

The Bbavisya divides the list into three groups of three
purana-s each belonging to the same gupa alternated with groups
of three purdna-s having two purana-s of one guga and the third
one different. The last group concludes with three purana-s, each
one having a different gupa in that same succession with which the
three-gugas groups had been introduced previously. It appears
difficult that all such correspondences may be due to a mere acci-
dent. It is sounder to think that they were deliberately meant by
the authors, .

2. Order of the Single Puriipa-s

. At least eight puraina-s show clear awareness of being a unit
having a definite scheme.

Vimana 1.10 and Brahmapda I. 1.168ab afirm it straight-
way. The former says : .
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9w . qm| gy smfafaearia:
The latter has :
SRR i FIFI |
Padma II. 125. 40cd-41ab foreseesa great merit for the man
who hears ‘in due order’ its five (not yet six as they are at present)
khapda-s 3
T2 SN A WRAT T GUST-ATHAT
FEENIRET  AME FHY  Ho |
The five khagda-s of the Padma have, then, their order which
Ppossibly is important and internally linked with the matter itself of
the purana. Other purana-s give more details about such an order.
The Visnu purdna is aware that it is narrating the paicalaksapa in
the order given in the usual $loka :
i afaaeiar da) gea=afn 7
Fargald |7 quu gmEe"e |
It reminds the readers and listeners of the fact whenever a new
topic of the paficalaksapa is started. So at the end of arfa Lit
affirms :

gAY Jsa: quw: gUerETeR & figeo

geTaeRfadt afersg d o SgEE
(1. 22.88)

At the beginning of a7fa III it says :

feran Teon granEaEaEfeafa: 1 3.1 ab |
anmnﬁ;rﬁt vsﬁgﬁ:arm‘g:*m;n 33 cd Ul
qreag waa: ;'m%;m%r A 11 8.5 cd 11

Similar things are said in IV. 1. for var®fa and in a clearer way in

V.11
ot o ferreTEl FAAT dafaET: |
dargafed S gt U
and then again in VI. 1.1-2 2ab :
ST AAAT AT e |
dargafcd 9 fredor wgrgR il
sgfirsarag @O FaEgTEgRe] | 2ab |
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So the Visnu purdna is always conscious of different topit:‘s to be
dealt with according to 2 fixed plan, which is again summarized at
the end :

i afaeie et o |

FTgAfE Fee 7 a9 T faad, I (V. 8.13)
Although the ‘pratisarga® is dealt with at the end of the purana and
not in second place as we would expect from the floks just quoted,
yet the purina shows itself to be continuously attentive to the order
to be followed in the text.

The Bhagavata purana is not so particular about emphasizing
the regular development of the topics but it is also aware of t.he
inner unity of the whole purana, especially when it mentions topics
already narrated—see V. 26.38; VI. 1.1; VIII, L1, 6.

The Vayu and the Brahmanda purana-s divide their text into
four pads-s which will be narrated in due order :

FeaThn T qREaTq freaor a9 |
(Bd. L 1.1.40 ab)

At each pada the text underlines the moment where the next pada
follows in due order or the previous one was duly narrated as pre-
announced. So at the end of the first pada :

AT IR g afkEiaan i
(Bd. 1. 1.5.145 cd; cf. Vy I. 6.73 cd)
At the end of the second pada :

A g wot T frd: sty fam

ferertomageat = W f5 spuarREe 1

: (Bd. 1..2,38.38; cf. Vy I. 61.186 cd)

‘The floka is repeated with due changes in I 3.74.278 (cf. Vy IL
37.458) at the end of the third pade. The next adhyzya continues :

ST a1 e g Wi R ST |

Tevagd aveg: i & fyaeE: 0

(B4 TIL 4.1.1; cf. Vy II. 88.1)

These two purana-s, then; are also fully aware of the order they
have to follow in narrating their ‘matter. Skanda purana VIL
4.44.23, although speaking of ‘purdyanam anukramal’ refers apparently

to the inner order of each purdga and so it can' be quoted here to
SUpport our supposition that ‘some puranic authors are always in
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control of their own matter and put it in a prefixed order. The
double siici-s available at the beginning of some purana-s*4 show
also that the puranas had a prefixed scheme to follow. In these
cases indeed the interlocutors are introduced as they were already

well acquainted with the matter to be narrated even before it is
narrated.

3. Sequence of topics

Padma purana I. 1, Matsya I, and several other puridnas
present a list of questions or topics to be dealt with in the purana
and specify that those subjects have to be narrated in order :

Qaead HEWIT HUUET TAERAT |
(Pd. 1.1.17ef)
gaas gaTasT ga faeawan F |
(Mt. 1.7ab)
Being at the beginning of the purana-s these {loka-s in fact express
the intention of having the whole puraga narrated in due order,
so their meaning is equivalent to what we said in the previous
paragraph. At other times the order does not refer to the whole
purana but only to a group of subjects like in Narada I‘.97.6d
which speaks only of the order the first topics must have 1o the
Narada purdna itself; or in Brahmavaivarta purana 1.1,46-47
where also the reference is only to a few topics. In some othe.r
cases a subject is said to follow the previous one in due order as if
the author knew what kind of link should join the two kathd-s or
topics. Brahmavaivarta purdna 1.22.32 states :

Feult ArewrE et Fraar Lyl
TS ATCErenTd HaarE  Farea U
The same purana says : (I1.4.14)

Fatareda er ot afed 7gq |

A qEIq SEEAR e we L -
This last example shows already that the two cariia-$ hfotm. : d:on
of unit which is first narrated’ in a long form and t’:: l.nd o
<kramatak’. In this way the distinction be'tWeen kat Sao i
units, of which we spoke above, tends to duaphp:az;ee o, 1LI-
puranic authors speak of an inner order ofa kat
N

i Il
14. see, for instance, Brahmavaivarta puraps
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36; 2.48 ; Sk. I1.8.108cd etc.) they may intend also something vaster
than the narrow frames of the story.

All this tends to point out that the authors not only know of
a scheme or sequence of topics for the whole purina but are also

aware of smaller units—sometimes identifiable fout-court with a
katha—-, which also have their order.

4. Parigic origin

As is known the puranic authors have two theories about the
origin of their works : one affirms that the 18 purana-s were com-
posed by Krsna Dvaipayana who reduced the ten million. of
puranic $loka-s to four handred thousand and divided them 1into
eighteen parts. This theory is available systematically only in
Matsya 53, Skanda V. 1.2; VIL. 3.1, Narada I. 92 and Padma L 1,
but it is accepted as matter of fact by many more and it is the
current doctrine even at present. The five passages mentioned alove
havea rather uniform text although there are signs of different
schools and tendencies. From the point of view of our study this

theory would favour one common scheme for all the purdna-s,
Sentences like

qISTIR JOR3@T JREATET e J9T )
(Vy 1. 61. 59 cd)
would support it. Or it would point out simply that the purana-s
have each their own distinct pattern and, at most, they are like
different adkydya-s of a unique enormous purana. The theory of the
three guga-s examinded above would confirm it.

The second theory is available only in four purana-s, namsly
Brabmznda I,2. 35.63ff. Vayu 1. 60.1f, Vispu IIL. 6.15fF, and
Bhagavata X1L.7.5f. It is not usually accepted nor is it even known.
The four texts, reducible to three, as the Brahmanda and the Viyu
have exactly the same words, only casually correspond verbaiim.
The theory they propose, however, is rather uniform. As there are
different vedic fakha-s, says the theory, so there are also different
puranic fakhz-s, which wereformed in the following way. Krsna
Dvaipayana taught his own samhita to his disciple Stta who,
in his turn, transmitted it to his six disciples already good
experts in the old matters (purayesu Bd. 1.2.35-65ab). Among them
three wraote their own seshita-s and so from the one original samhita
four were formed. Viayu 1.60 seems to support the possibility that
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from the very beginning Sata transmitted the purana sashita in six
different forms (wzy:) and that three of them composed three other
sazthita-s and then three more, so othersix new sarrhita-s were
formed. According to the Vayu purana then we should think of the
following stages in the puranic formation :
1<6<9<12

Such a detailed process is affirmed only by the Vayu, which
has variants from the Brahmanda on this point. But all the other
three texts reporting this theory and the Vayu itself immediately
after it mention four samhita-s only of which the names are also
given, They are :

Lomaharsanika — the m#la sanhita
Kagyapika — the parz sarhita
Savarnika — irtiy a samhita

San‘:éapiyaniki — anya

Things are not so smooth indeed because the names of the four
sanhitz-s as well of the six disciples do not coincide in all the four
puridna-s and, moreover, the Brahmanda has apparently another
parallel theory which speaks of only five disciples of Sita having
names partially different from the six of the other texts,(*5) This
uncertainty in the text as well as the fact that this theory is present
only in some texts which are usually considered the oldest (except
for the Bhagavata which has here the shortest form with different
names of the six disciples and puts it at the end of the purana disre-
garding the parallelism with the Vigau which it has in other places
of the scheme) are points favouring an old tradition, most probably
older than the other claiming the authorship of all the 18 purana-s
to Krsna Dvaipayana only. For our study we need not to have
more or surer details; it is enough to know that the purana-s not
only were not all composed directly by Krsna Dvaipayana, but that
they could be grouped according to their topic or tendency, In fact
this theory, as we have seen, is parallel to the vedic fakha-s under
which it is inserted in our texts.

The Visu purana (IIL 6.19cd) claims to bea combination
of the previous four sashita-s :

i AR SR 0

15. Brahminda I. 1.1.12-15.
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So some puranic authors were aware that the purina-s were follow-
ing common patterns and that such patterns could be transformed,
as the Visnu purana does. The only text outside these ones referring
to purinic composition and mentioning the names of these
sarihiia-s, is Bhavisya I1. 1.1.4ab

grfgar et agse JAgE T |
Other hints to divisions of the purina-s like Vayu II. 42.108f

(%%w) or Devi Bhagavata I. 1.13a (fafa=tfa quonfi) may refer to
the guga division we have seen above.

5. A Few Purigic Hints

We can perhaps go a step further, There is, first of all, 2
text which deserves more attention that I am now in a position to
pay but that is rather meaningful for our research even at a first
quick reading. The text, rather long, is Bhavisya ITI. 4.22.45-218.
It presents the eighteen mahakalpa-s, of which it gives the names,
the divinities, the Manus in charge and other details, But in five
cases it mentions that the particular matter specified in that
makakalpa is known to a particular class of paurapika-s. "These
c(l.assea are Brahmapauragika-s (1. 48), Vispupaurapika-s (¢1. 98b, 99a),
Sivapaurapika-s ({1, 102a), Lingapaurapika-s (£I. 129b) and Bhavisyaka-3
(#1. 218b). It is not clear, in my present knowledge, what these
th:ls really mean. They apparently refer to different classes of
specialists in puranic matters. We have to go slowly in our dedu-

ctions because the text might be quite late, as it appears from the

partof the purina in which it is inserted. But if our supposition

?’ °°"_°C‘- We can connect it with the division of the purana-s
::CLO{T;K;i tst; ;t;e deities as it appears in Skanda VII. 1.289 and
in the old s;or;GB and ?educe that there were people specialized
which the oot es re.fernng to a particular deity and purana-s in
even think th:t :h topic was one o_f the deities,. We may perhaps
fike bards, theis “:se- B’“hm“ﬁﬂ.""i(ltka-s etc. went about narrating,
W’equeuceoi‘topi:es according to schemes or common patterns
the story of Ran, a-lth,]‘;usl:ha.s any .modern Vyasa, while narrating
od infiiturs, will ;olhw uf changing the details and the teachings
Ramiyaga, 10 o B, a&m: ways _the same traditional pattern of the
peobably, f the pautagika or a Vispupaurapika ect., most
"wed the same schemes jn narrating their purana-s.
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Finally we have in our texts hints at matters taken from other
purdna-s. Besides the examples of equal texts in two or more
Purina-s, like Prayagamahatmya, etc.2® there are hints to the whole
matter of a puriana or to portions of it renarrated by another one.
For the whole matter of a purana we have Padma V. 59.2 :

9 THERI = Fepam Fyfad fgem: )
Tt gIet 7 9T Aragady |
For partial matter we have Bhavisya IV. 121.2, 4 :
¥ oy = oy |
ATE R W w0 aqrf qros 1 2 1

sfaenfagared avm gef |
TS afen Fods Fearegwiafaey 0 4 0
In a more general way Padma V. 36.14 ab says :
FgusaTssfagRToy Ravereer garsfa |

These are most probably the only references to the process we are
examining. We cannot deduce from them that the purdna-s show
clear awarness of following schemes taken from other purina-s, yet
they show that some authors dared to say that they had taken their
matter from other texts. The fact that the purdina-s know of
Adipurana-s (Pd. V. 36.14 ab) or of other purana-s (Bd. IL. 63.174;
Bhv. II. 1.21.1 ab; ITI. 4.21.131 ab; Pd. IV. 100.53 ab; VI, 63.55ab
etc.) or that they quote single floka-s from previous and old itikasika
texts (Bd. I. 5.4cd; II. 63.69ab; B. 15.49ab; Pd. VI. 29.1; Bhv. IV.
192.2ab etc.) does not prove that they know other puranic schemes
or that they follow them. However, the constant references to other
purana-s show that the puranic authors are fully aware of what was
going on in other texts and that sometimes they took inspiration
from or copied them. The hint of Padma V. 59.2 mentioned above
and the schemes of the Agni-Garuda (-Matsya), of the Brahminda-
Vayu and Visnu-Bhagavata (and Brahma) are already good matter

for a strong suspicion that there was a time when some purdna-s
followed common schemes. The suggestion of Brahmanda-Vayu
and Visnu-Bhagavata that in the beginning the puranic literature
contained only one and then four samhita-s would point out that
this phenomenon of the schemes took place very egrly and was versir.
soon overcome by later development or increase in the number o

puridna-s. .

16. Matsya 102-112 and Padma, Svarga Khanda 3943 (=Adi
Khanga 39-49).
23
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TABLE I*
AGNI PURANA GARUDA PURANA
(ASS—11,457 £1) (Jiv. Vidyas.—8,738 {l.)
UNIT1I
1. Mangalacarana a, I 1. Mangaldcarana a.l
2. Avatdra-s aa. 2-16 2. Avatara-s a.l
—Anukramanika a2
3. Jagatsarga aa, 17-20 3. Srsti aa.3-6
—Varhéa aa, 18-19
UNIT II
4. Karmakanda aa. 21-37 4, Karmakanda aa. 7-45
5. Buildingse.. 5. Buildingg..
devatasthapana aa. 38-71 devatdsthapana aa. 46-48
karmakinda aa. 71-91 i
buildings... —yoga a. 49

devatasthapana aa. 92-106|

- 6. Dharmaéastra aa. 50-52
—astanidhi a. 53

UNIT II1
6. Tirthamahatmya aa. 109-117
{Gaya, sraddha)
7. Bhuvanakega aa, 108, 118-120 7. Bhuvanakoéa aa. 54-57
—varéa a. 54
—S h; . 5
8. Jyotita aa, 121-149 Dryavyiha a9

vy ‘ ) 8. Jyotisa aa. 59-80
with many related subjects) —narastrilaksana aa. 63-65
- 9. Tirthamzahatmya aa. 81-90
‘ (Gaya-Pitrakhyana)
9. Manvantara a, 150 10. Manvantara a. 87
—adhyatmika aa. 91-92

. .y

::lmt:e ‘?;Vulona and groupings of subjects as well as the
abies fvea to the topics in this and in the following
appear in th een prepared for this study. They do not
them, € purdga-s, although they are based on
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UNIT IV
10. Dharmasastra aa. 151217 11, Dharmagastra  aa, 93-107
11. Rajadharma etc. aa.218-248 12, Nitisastra aa, 108-115
-dhanurveda aa. 249-252
UNITV
12. Veda-s (and Purana-Itihasa) -
aa, 259-272
13. Karmakanda  aa.263-270 13, Karmakande and Vrata
aa, 116-137
14. Vamsa aa. 173-178 14. Vaméa aa, 138142
- 15. Ramayana-Mahabharata
aa, 143-145
UNIT VI
15. Ayurveda aa. 279298 16. Ayurveda aa. 146-194
16. Aédvavayana a. 288 -
17. Mantra (and 17. Mantra-s (karmakanda,
piijas) aa. 299-317 vidys, cudamani aa. 195-199
18, Karmakanda  aa. 318-327 —
- 18. Vayujaya, Aéviyurveda
aa. 200-201
19. Chanda-s, kavya, alarkara, 19, Vyakarana aa, 203-204
vyakarana, amarkoéa —sadacira aa. 205
aa. 328-367
— 20, Karmakanda  2a. 206-212
—_ 91, Dharmasastra aa. 218-215
UNIT VII :
20, Pralaya aa. 368-369 22. Pralaya aa, 216-217
—limbsof thebody a, 370
21, Naraka-s a. 371 - ‘ "
22. Yoga aa, 372-376 23. Yoga a2l 5
— 94, Adhyatmiks ~ aa. 218226
%3, Brahmeffiana  aa. §77-380 25, Brehmajiien 227
—Atmajiana & 228
24, Grtasara a.381 26, Gitasmmd 209
—Yamagita a, 382
25, Agnipuranam3zhatmya a. 383

UTTARAKHANDA (Protekeloe)
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TABLE II

AGNI PURANA GARUDA PURANA

MATSYA PURANA
(Jiv. 8,738 £1)

(ASS-14,062 £1) (ASS-11,457 1)
UNIT I
1. Mangalac. a. 1. Mangalac. a. 1 1. Mangalac. a. 1
2. Matsyavatara, aa. 2-3 2. Avatdras aa. 2-16 2. Avataras a.l
—anukram. a, 2

3. Jagatsarga aa. 17-20 3. Srsti 2a. 3-6

3. Srsti aa. 4-8
—variéa aa. 18-19

Manvantara a. 9
Prthividohana a.10

UNIT II UNIT V

4, Vathéa aa. 11-51  12. Vedas (Purana-
itihasa) aa. 259-272
13. Karmak, aa. 263-270 13. Karmak, -vrat3

5. Kriyayoga a. 52
aa, 116-137
—_ —_ 15. Ram. -Mbh.
aa. 143-145

|Dharmasastra aa. 54-101]

UNIT III
7, Tirtham. aa. 102-112 6. Tirtham. aa. 109-117
8. Bhuvaunak, aa, 112- 7. Bhuvanak. aa. 108, 7. Bhuvanak. aa.
123 118-120 54-57

9. Jyotisa aa. 124-140 8. Jyotisa aa. 121-149 8. Jyotisa aa.53-37
—nara-stri 63-65

- ) 9. Tirtham. 81-53
10. Qaturynga-Manv, 9, Manvantara a, 150 10. Manv. a. 87

141-159

—adhyat, aa, 160-162

sy3tl (pralaya) aa, 163- | -

—adhyat. aa. 91-92

| yajtiavatira 4, 166 . .
arsti aa. 167.175
-3dhyatm. a. 176
Tirtham, aa, 179193
. Vathés an. 194208
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UNIT IV,
11, Dharmagastra 10, Dharmasastra 11, Dharmaéastra
aa, 204-213 aa, 151217 aa, 93-107
12, Rajadharma 11, Rajadharma 12, Nitisastra
aa, 214-226 aa, 218-248 aa, 108-115
—Dhanurv,
aa. 249-252
13, Dharmaéastra — -
aa, 227-242
Avatara aa,243-247
Ksirodamanthana J
(srsti) aa. 248-250
UNIT V UNIT II
~— 4, Karmakinda aa, 4. Karmakagda
21.37 aa. 7445
14. Buildings-Devatap. 5. Buildings-Devatap. 5. Buildings-Deva-
aa, 251269 aa, 38-106 tap. aa. 46-48
—Kriyayoga a, 257 — ~Yoga a. 49
15, Vathéa aa, 270.272 -
16. Dharmaastra (déna) - 6, Dharmasasira aa.
aa, 273288 * 50-52

—agtanidhi 2,93
17, Kalpas a. 289 -

18, Matsyasiici a. 290 -
Units VI aod VII
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TABLE III B
VISNU PURANA BHAGAVATA PURANA
(Jiv. Vidyas.-6, 373) (Jiv. Vidyas.-14, 579)
SECTION I
1. Introduction a. I. 1 1. Introduction aa, I. 1-19
—Bhagavad-avatara a. L.3
—Vyasa
2. Utpatti aa. 1. 2-9 2. Srsti aa. IL 1.7 ~
~—Vamsaa. 1. 7 —Bhagavad-upadesa aa. II.
—Samudra manthana a. I. 9 8-9

Introduction a. II. 10
—Vidura-Uddhava-Maitreya
aa. III. 1-4

Srsti aa. III. 9-13
—Manvantara-Kzlavibhaga

a, III. 11
3. Vamsa aa, I, 10-I. 1 3. Vathséa aa. III. 14-25
{—Jagat-vyavastha a, 1.22) —Brahma3 srsti a I11. 20
[ — —Tattva utpatti a. III. 26
- 4. Adhyatmika aa. III. 27-33

—Varhéa aa. IV. 1-V. 15

4. Bhuvanakoéa aa, II. 2-12 5. Bhuvanakoga aa, V. 16-26
—Varhéa aa. II. 13-16

SECTION I1
5. Manvantara ag. III, 1-3

Vyasas—of the past a. III. 1

—of the future a II1.2
6. Vedas aa, III. 4.6 6. Yamadata Ajamilaaa. VI. 1-3
7. Yamagita a. III. 7 7. Vathéa aa, VI. 4-VII. 10

~—puthsavanavrata a. VI. 19
8. Dharmaéastra aa. VI. 11-15

9. Manvantara
—of the past a. VIII. 1
10. Sampradayiks katha aa.
VIII. 2-5
—srsti (samudramanthana)
aa. VIII 6-12

—of the future aa. VIIL. 13.14
1. Avatara aa. VIII. 15-23

8. Dharmasastra aa, IIL. 8.16

—

9. Sampradayiki kaths
aa. III 8. 16
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SECTION I1I

10, Vathéa aa, IV, 123 12, Varéa aa, IX, 1-24
11 Krsna avatara aa, V. 138 13, Krsna avatara aa, X, 1-XL 6,
30-31
~7dhyatmika aa, 7-16
—dharmatistra aa, 17-18,
12. Kaliyugadharma aa, VI 1-2 14, Kaliyuga aa, XIL 13
13, I_’ralaya aa, V1, 34 15, Pralaya a, XII 4
14, Adhyatmika aa, VL. 5.7 -
15, Conclusion a, V1. 8 16, Conclusion ¢ antima upadeéa
2 XILJ

17, Vedas aa, XI1, 6-7

18, Markandeya aa, &10

19, Bhagavad anga-upanga
a XIL 11

90, Sici aa, XIL 12-13

——
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TABLE IV
BRAHMANDA PURANA VAYU PURANA
UNITI
Prakriyd pdda .
1. Anukramaniki-Introduc- 1. Anukramanika-Introduction
tion aa. L. 1-2 aa. I. 1-2
2. Srsti aa. I. 3-8 2. Srsti aa. L. 3-9
. Anusahga p&ida
—pratisandhi a. I, 6 —pratisarga a, 1. 7
—dharmasastra a. I. 7 ~—dharmasastra a. I. 8
UNIT 11

3. Manvantara a. 1.9 3. Manvantara a. 1. 10

. adhyatmika aa. I. 11-15
. dharma¢astra aa, I. 16-18
. adhyatmika aa. I. 19-20

. kalpa aa, I. 21-22

. avatira aa. I. 23-24

. utpatti aa. I 25-27

4. Vara aa, L. 11-14 1. Vatnéa aa, I, 28-33 o

—yugadharma a. I. 32
5. Bhuvanakoéa aa. I. 34-53
—QGanga avatira a. I. 47

Mahadevatanu a. 1. 10

"o Lo Ugd

5. Bhuvanakoéa aa, I. 15-24

UNIT III

S. RKarmakinda ae. I. 25-33
—Yuga a. I, 29, 31

7. Veda-purdnas a. I. 84

8. Vara aa. I, 35-11, 8
~Prthividohans a, 136

UL, Upodghata pada

—Sarga aa. 1. 38; 11, 3.7
Y- Dharmaiastra an. I1.

6. Karmakanda aa. 1. 54-59
—caturyuga a 1. 58

7. Veda-puranas a. I. 60

8. Vamséa aa. I. 61-I1. 9
—Prthividohana a. IX. 1

—Sarga aa. I, 2.; 5-8
8-20 9. Dharma¢gstra aa. 1. 9-20
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UNIT IV

10. Vathéa aa. II. 21-74
—Arjuna aa. IT. 21-29
—Bhargava aa. I1. 25-46
—Sagara aa. I1. 44-58, 63
—Vaivasvata-utpatti

aa. I1. 59-60
—~Gandharva aa. II. 61-62
~——Vispumahatmya

aa. IL. 72-73

IV. Upasarmhara
11, Manvantara a. III.
12. Bhuvanakosa a. 111, 2
13. Pratisarga-pralaya
aa. II1. 3-4
14. Conclusion a. III. 4

Lalita-upakhyana
aa, III. 5-40,

24

10. Varhfa aa. II. 22-37
—Vaivasvata srsti a. I1. 23
—Gitalamkara aa, 11, 24-25
—Sambhu a. IL. 35

—Vignumahitmya aa, II. 36

. 11. Manvantara a. II. 38

12. Bhuvanakosa a. I1. 39
13. Pralaya aa. 1I. 40-41

14. Conclusion a. II, 42

Gayamahatmya aa. IL. 43-50



TABLE V

VISNU PURANA BRAHMANDA PURANA
1; Introduction a, I, 1 1, Introduction aa. I. 1-2
2, Utpatti aa, 29 2. Srsti aa, L, 3-8
3, Vaméaaa, I, 1011 . 3, Manvantara aa. L. 9-10

4. Bhuvanakota (Varhéa) 4, Varnéa aa, I 11-14
aa, II, 2-16

5. Manvantara aa, I11, 1.3 5, Bhuvanakofa aa, I. 1524

- 6. Karmakanda aa. I. 25-33
8. Vedas aa, II1, 46 . T, Vedag-puranas a, I 34
7. Yamagit aa. 111 7 8, Vathia aa, L. 35-IL8
8. Dharmasastra aa. IIL 816 9, Dharmaastra aa. II, 9-20
9. Sampradayiki katha -

aa, IIL 17.18
10, Vathéa aa, IV, 1-93

10, Krsp&vatira aa, V. 138

11. Manvantara aa, III, |
11. Kaliyugadharma aa, VI, [-2

{10. Vathéa aa, I1, 21.74
12. Bhuvanakoéa a, III, 2

12. Pralaya aa, VI. 34 13, Pratisarga (pralaya) aa, 11134
13, Adhyitmika aa, V1. 5.7 -
14. Conclusion a, VI, 8 14, Conclusion a. III, 4

Lalita'upakhyana aa, III, 54)



TABLE VI
BRAHMA PURANA BRAHMANDA (Visnu) PURANA

1. Mahgalacarana a. 1 1. Introduction aa. L. 1-2
2, Adisarga aa, 1-4 9, Srsti aa, L. 3-8
—vamsa a, 2
3. Manvantara a. 5 3, Maavantara aa. I, 9-10
—utpatti a, 6
4, Vathéa aa, 7-17 4, Vaméa aa, L 11-1@
5. Bhuvanakoéa aa. 18-27 5. Bhuvanakoéa aa. I. 15-24
6. Tirthamahatmya aa, 28-57
—karmakanda mahatmya
aa. 57-59

~dharmaéastra aa. 60-67
—Visnuloka varnana a, 68
7, Tirthamahatmya aa. 69-178
(Visou Purdna)
8, Krsnavatira (and other 10. Krsnavatara aa. V. 1-38
avataras aa, 179-213

AGNI PURANA (Garuda)
9, Naraka aa. 214-216 90. Pralaya aa, 368-370
—limbs of body
—Dharmaéastra aa, 216-225
—Karmakanda aa, 226-228
10, Pralaya aa, 229-233 21, Narakas a. 371
11, Yoga aa, 234-242 22, Yoga aa, $72-376

12, JHana aa, 243-244 98. Brahmajiiana aa, 377-380
13, Conclusion a. 245 ' )



TABLE Vit

List of Kirma L 1; Acc. to Acc. to
Padma VI. 219; Siva  Garuda Padma
VIIL 1.1.43
1. Brahma T R
2. Padma R 5
3. Vignu S S
4. Siva (Vayu) S T
5. Bhagavata S S
6, Bhavisya R R
7. Naradiya T S
8. Markagdeya T } R
9. Agni R T
10. Brahmavaivarta T R
11, Linga T T
12, Varaha R S
13, Skanda R T
14, Vamana R } R
15. Karma S T
16. Matsya S T
17. Garuda S } 5
18, Brahmamla T R
Nrsitiha, — —_
List of Linga 1. 39 Acc. to Acc. to
Siva V.44.120. Garuda Padma
1. Brahma T R
2. Padma R 5
3. Visnu S N
4. Siva (Vayu) 5 T
5. Bhagavata S S
6. Bhavigya R- R
A (N
eya T R
9, Agni R T
10, Brahmavaivarta T R
11, Lifga T T
12. Vearaha R S
18. Vamana R R
14, Kirmea S T
15. Mataya ) T
16. Garuda S
17. Skanda R %
18. Brahmanda T R
Nrsithha —_—

Acc. to
Bhavigya

/)]

wmno
"

A,
WRRpaAl A4

~Anm
Wt

Acc.

G

R

gt

to

Bhavisya

wHaen e Al 4] H0R nan

(R)
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List of Acc. to Acc. to Acc. to
Padma VI, 263 Garuda Padma Bhavisya
1. Brahma [T 'R S

2. Padma R} Is g

8. Visnu S {S S

4. Siva (Vayu) { s T R (R)
5. Bhagavata S S S

6. Naradiya [T S _

7. Markandeya T R T

8. Agni R T T

9, Bhavisya R ]R T
10. Brahmavaivarta T ,1; 'I—‘
11. Liﬁga T ) 8 T
12, Varaha R R
13. Vamana Rl % R
14, Kirma 5 it R
15, Matsya {S S S

16, Garuda S S

17, Skanda R} T

18, Brahmanda [z [& T

Nrsirhha - - R

Note : S=Sattvika; R=Rajasa; T=Tamasa, The order of

the guga-s as given in Garuda fits well also the List of the
purdna-s in Padma IV, 111, while the order of the Bhavigya
fits also the list of Bhavigya IT1I, 3.28. For further clarifica-
tions see above p. 168-170,



1ISKAPILA, THE FOUNDER OF THE SAMKHYA SYSTEM,
IDENTICAL WITH THE DESTROYER OF THE SONS OF
THE KING SAGARA ?

by

RAM SHANKAR BHATTACHARYA

[afrery swppng ofe @ gt e@war Tz
drafer  wfafz: | SRl geavadft wemed,  daTER
N | Ol wafed qOMEATERATIgERAT W dd waf;
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The Bhagavata, after stating the burning of the sons of the
king Sagara by a sage named Kapila in 9.8.10-12, remarks in the
following two verses (13-14)! that this Kapila is the same as the
founder of Samkhya, These two verses suggest that it isnot the
wrath of the sage that burnt the sons of Sagara to ashes; in fact
it is their sinful acts that caused their death. The Devi-Bhagavata
(6.15.42),% while giving incidentally examples of the ill-results of
lust, wrath, greed and egoism, categorically states that the sons of
Sagara were burnt by the Sathkhya teacher Kapila on account of
daivayoga (the power of destiny).

This incident of burning was so widely known that a poet like
Bhavabhiti has clearly referred to it in his Uttararamacarita (1.23).8
Though Kalidasa in his Raghuvatisa (13.3) spoke of the digging
of the earth by the sons of Sagara with a view to finding out the sa-
crificial horse and the carrying away of the horse by Kapila to the
nether region and was silent on the incident of the burning of the
sons of Sagara by the fire created by the wrath of Kapila, yet we
have no doubt that he was aware of this incident.

A careful study of the relevant Puranic passages would reveal
that the philosopher (i. e. founder of Samkhya) Kapila was not the
destroyer of the sons of Sagara, We shall also try to show the causes
that gave rise to this wrong identification.

(A) The episode of the burning of the wicked gons of the ki-ng
Sagara by the wrathful sage Kapila issetout in the following

1.« groemdr ghewafa g e geenat |
wet gy Quud Frwead serq-afaat & o g !
qeafcar aiermh g3y Avdar goEe@ e |
Wi s faafmy: aaeEe we qeEARe |

2. wfre: ateden = dewareE: g L
gty gwmfs s g

3.  qeafaauemgHdii: QUIEaR SREREENIi] T frge
ferarergr \ (v. 1, fog: sfrmer) !

4. qOfaae: shee st w@ee g Il |
qadgdiaaarghn qf: feard afafaq @ 1
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Puriznic works and the epics® :

Vayu-p. 88, 147-148; Brahmanda-p 2.53.25-35 and  2.63.
146; Vispu-p 4.4.11, 23 (in prose); Brahma-p. 8.52-56; Matsy:
12.42b-43a (The destroyer is called Visnu; there is no sepa
mention of the name Kapila); Padma-p. 5.8.147; 6.21.37b-¢
Linga-p. 1.66.18; the printed reading ﬁsﬂj’g‘mﬂﬁﬁ: is to be cor
ted to fgsuay Gsqurara; Agni-p. 273.282-292; Naradiya-p. 1.18
109; Vispudharmottara-p. 1.18.14-16a; Siva-p. 5.38.51-53; Ni
sitaha-p. 26.7; Br. Dharma-p, 2.18:28-29 and 2.22.41; Br. Naradiy:
89.99-113; Ramayana 1.40.24-30; Mahabharata, Veana-p. 47.1t

and 107.28-33; Udyoga-p, 109.17b-18a; Anusasana-p. 153.9 ¢
Harivatéa 1.14.24-25.8

5. Though Harivariéa (1.15.7) and Brahma-p. (8.68) inf
us that ‘the éruti says that the king Sagara had 1
wives® yet no Vedic text is found to contain any int
mation about this king or his sons. This 1s why
Vedic text is of any help to us in determining the iden!
of the destroyer Kapila. It is quite reasonable to th

that the word éruti in the aforesaid Puranic pass:
simply means ‘tradition’ (aitifya).

g 4 2 gf: aF: eEw aifga: | TGRS TCATEREATR
wgrid | gmfeqey &9 gf Feof serrafa 1 fasy Siqesim
ATAsT S | &g Fe: wmwnﬁwaﬂw: qA
a¥ SeETaRfeET 1 (Vayu-p. 88.146-148). aa ZFTE
SHTHE e 1Y) AT TgaTasErIed sfrwgar | 59
T et 1R ... gFdTeag aaT AR afgawangf
aaiauit g T YT QAR IR A | TR BN
O | g qer ATt TeEn qrEsiawi 1Rel wraif
& HETS TR 13 ol AATTAHIT A YAty &1
AMETSY 1AW (Brahmanda-p. 2.53.25-35). ¥ q ¥ ¥ &
QAATTG T | SN GAeATen gArae wgeia 1g
awifaged ¥ gk gt stk | Frsy” wlawsdor g9 TR
S N QY| e g e o SRIGRIR | a9ST: JATEAAT§
SRR | (Brahmanda-p. 2.63.144-146), aas 3M
m&hﬂwﬁmaﬁﬂ&ﬁm:mﬂmgﬁﬂuﬁ
T fRG: (Visou-p, 4.4.11), qEeQ-qA-aondy T
whiom Awar o (ibid 4.4.12). © o ¥ gar O : @rAA
qIfera: | ARy TR0 T WA qETA WY1 quTRRga A €
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g gerafan | fan] sfrosdo aoed qed aar 1k ae T8
el Jarar sfageaa: | @t @ ghrdumEaceaadvEr: 1
4% (Brahma-p. 8.54-56). aa: sfeaganfur gga arget SaAmeR
gae: qfady qvr feEr dseanid (Matsya-p. 12.42b-43a).
ad: gfeggarfr gy aEdr gar 1 @aw qfedt qeEn
fasuar  dswwwE® 1 (Padma-p. 5.8.147). @dswTfaqey
TN faan 1 ol ARwwadwty wie swat S9E 0
T Ser:@gedw afgwr afugsaa: 13 wer: sfgagenfo
FeareEasaffyar: | 3% (Padma-p. 6.21.37b-392). aq: wite-
agentfor gu¥ arady sar \ @awa: gfadt @ g wreanid: |
(Linga—p. 1.66.18). 41 wftcagamui garat st &g ira™
gara : qfadY a9ur: SfadTy aETe (Agni- p. 273.28a2-29a).
AT WEeA Mfegdaws, | s samfaxd aifad 5
asfas 1oy ga: F § deeaed giv o= dwa: | g qRg
A faraea: gatgay %R [vaamad ‘g et 959
ST : FROPAEn) ToEET iU @Y TAAT agSsTw 1
¥ 5fg: anrR gafq wewalg wSAT @ U Naradiya--p.
1.18.95-109). wfyweq @wiged agqed Qe | qIFalkd
gpT Ffret & eanfyar 1LY FRaredfawReIEaEd wFaATl
QI WA q9E SR aat O 1AW ST FerAre
FEAIFaTeq UM | (Visqudharmottara-p. 1. 18. 14-16a).
AZITUSST  EREAEEAT-ANaT 5 | @ & 3w qav q#: QAT
wda: 1l oAged agedT @A AETTY 0 geifeqed 29 St
Froxefyoy | aer gepEgen afgT sfigea: | T qfe-
wgenfr Serceaattyar: 1 (Siva-p. 5.8 51-58). AfeaTRU-
qar: sfensfefdang & arra= W mdmdeEr fFTAT-
Afrar: (Narasiroha-p. 26.7). el werernfes ay AT ®

aft: | oRaxfoET A% @ SaW § GIANT] | gRIeEEy

SeEeh gfn | qqEde & wer W an §arE

(Brhaddharma-p. 2.18.28-20). AT HERA WHfeg-

quswy | e sqrafid afy Su efad N SaEn e

frcar: @ e | ¥ @ SEET @ af Y g iR e

gagt gAY geaat ATl 120 81, .. AFcETFaTIREy

AT gt fafeadt ft: | SaTE IR srEoEwren ekl

25
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The burning incident has not been mentioned by the Garuda:
p. (1.138.29), the Kirma-p. (1.21.5-7) and the Saura-p. (30.98)
though they speak of the king Sagara, his wives and his descendants.

gegael Ffas: gt Awafa frgeear | @ afg: T s
WEAHIEsAq a1 | (Brhannaradiya 8.96.99-113). 3 g®
ARTEAT: AT agrEeT: URYI 25 Hiet o7 g™ samay )
UF A AT g A7 AT BlrSr AR | Qdor TgaTfasd §En
TFAG T8 NRRN qaedairAdr FfIST agenar | A
ad Figwa @TERsn: 3o (Ramayana 1.40.24-30). s
wfa: s fasydgfrgaa: 1 oS o dsEY wmEER@
gfc 13a 37 qF agTeTR: @AATT TATESH, | ITATRA FRar
queeaTwST iy 1981 (Mbh. Vana—p. 47.18-19). &=
g4 a7 fraed wdtay | fyend qraTeRy W ET: ST N
R E TP U GaESEaEsT: | AMIge Wgre wiud
FreNifan | gmgr Gy AeavgorEie o | aq w4
wEras wfrsY gimaa: 13 4 argrdf g sge st giggat)
¥ qafTrd sear qwedy gueaey 1R TATE GIGSSAT TG
@ gUrQ, 133%1 (Mbh, Vana-p. 107.28-33). &% &SN
gate sty mgrfy: | frgd «faet 3T daral @m0
(Udyoga-p. 109,17b-18a). #gasgiorar %9 & gra=d wq-
wfe 1 gaviefo fregraamr fesrfaar o (Mbh. Anuéésanes
P- 153.9) ¢ “mga: s atavd ST, gaotarforr S
FRraieger wifon st fyenfier wf®a’ (Nilakantha's
comment). The word #giafe in this verse may be taken
as the name of a particular ocean. @ & &% @&F gt gwar-
w19 qrfeE: | aniieey gaeay @Aty wEd NR R aEieE
& gf gt warafee 1 faov] wfrasdo eaaed qedITR 1R
W e TYeHT It sfygeaa: | avar & § AEIAA AQIEA
TRMGAT: 1Y) (Harivarnsa 1.14.23-25).

Far a full account of the whole episode beginning with
Sagara’s performing the horse sacrifice and ending with
the buming of his sons to ashes by the fire created by the
wrathful sage Kapila, readers should read some verses
more preceding the verses referred to here. Thereisno
need to give an account of the episode as it is wellknown
to the readers of the Puranas.
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Since the genealogical accounts in these Puranas seem tobebrief, the
non-mention of the incident does not prove that it was not known
to the authors of these Puranas. The Brahmavaivarta, the Devi-p.
the Kalika-p., the Markandeya-p., the Skanda-p., the Vaimana-p ,
and the Bhavisya-p. are silent on the king Sagara and his descenda-
nts, Though the Devi-Bhagavata, which contains a reference to this
incident, has chapters on the Solar race in the 7th book, yet it
furnishes us with no information of Sagara or his sons, as it abruptly
ends after giving an account of the life of the king Hariécandra
(27.42) - a remote ancestor of Sagara.

According to us this non-mention is of great importancc. It
cannot be explained away by saying that since the ‘mention of
Kapila’s promulgating Satakhya’ was of little significance, it had not
been stated in the Puranic works. Since most of the epithets used
in the aforesaid passages in the Puranas, Upapuranas and the epics
(some are found to use more than five epithets to describe Kapila
and some have more than three verses to describe him) are such as
are commonplace and do not bear any important significance, the
nonuse of such a significant epithetas ‘the founder of Satakhya’ must
be due to some real (i. e, historical) cause. According to us this
cause is no other than the non-recognition by the authors of these
Purigic works of the fact of burning by the founder of the Sathkhya
system.

(B) That the philosopher Kapila was deemed as different from
the destroyer Kapila by the Purapic authors may be fairly ascerta-
ined if the period of their appearance as shown in the Purdnas is
considered. While according to the Puranas the destroyer Kapila
appeared in the Vaivasvata manvantara (the 7th manvantara) since
Sagara belonged to the dynasty of Iksvaku, the son of Vaivasvata
manu (Sagara appeared a few generations before Rama Dasarathi),
the philosopher Kapila appeared in the Sviyambhuva manvantara
(the 1st manvantara), for he is said to be the son of Devahiiti, the
daughter of Sviyambhuva Manu.?

7. Regarding Devahati and Kardama (the parents ofththe
philosopher Kapila)and Kapila’s teachings to igx_s mo 2e{,
vide D. Bhag, 8.3.12-19; Bhagavata 3.24.6-19, Siva-p. | L
16.15, 2.5.16.13, Br. Vaivarta-p. 4.2?.47; L9.6. It is g
be noted that no older Purdana contains any mfo:_'mfzt‘:zd
about the parentage of Kapila. The Skanda-p, 18

e —
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Since this information is found neither in the epics, nor in the
older Puranas, nor does it occur in any ancient work on philosophy8
its authoritativeness may be doubted, but as here we are dealing
with the question of identity of the two Kapilas on the basis of the

Puranic views it is not necessary for us to examine the validity of
the Purinic statements.

The Vispu-purana, which is one of the older Puranas, also
places Kapila in the same period. From Vispu-purina 2.13-14 it
appears that Kapila, the philosopher, was contemporary with
Bharata (Jada-Bharata) of the Sviyambhuva manvantara.® The
Kalika-p. also places him in this Manvantara (31.3-5).

It would be wrong to hold that Kapila of the Svayambhuva
manvantara was alive in the Vaivasvata manvantara also, for heis
nowhere regarded in the Puranas asa longlived (d#rghajivin or
cirgjivin) person. One Kapila (along with four others) is regarded
as “sukhafayin’ (sleeping peacefully) in the Rkparisista (Khilasikta
1.10). Even if this expression is interpreted to mean °a longlived
person’ yet it serves no purpose, for there is no reason to take this
Kapila as identical with the philosopher Kapila. He may rightly
be regarded as the destroyer Kapila, who is often described (vide
Brahma-p, 8.55; Hariv. 1.14.24) as fasyj wfreredor eaqray (mark the

—_—

to hold a slightly different view. It says that Devahiti
was the daughter of Trpabindu and that Jaya and Vijaya
were Kapila’s elder brothers (Karttika-masa-mahztmya
28.2-3), The Sattvata-tantra (a work of later times) says;
Ffwen € sRagfara:’ (2.10). It is noteworthy that

the Bhagavata refers to a work called Sattvata-tantra
in 1.3.8.

8. The Mathara-vrttion Sath-ka( 1) speaks of Kardama (a Pra-
japati) and Devahiiti (the daughter of Svayambhuva
Manu) as the parents of Kapila. This is evidently based
on the Bhagavata, (A verse from the Bhagavata is found
to have been quoted in this vriti.)

9. One remarkable point deserves notice. The Visnu-p
(2.13.54) says that the king of the Sauvira country wanted
to know from Kapila of the nature of Sfreyas. (‘This infor-
mation is found in other Puranas also). The Visnudharma
{2n unpublished Upapurina) informs us that once Kapila
Wwas asked by the gods and sages to expound the nature
of freyas (vide Yoga-cintamani by Sivananda, p. 58),

which shows that the nature of {rayas was one of the topics

c}n_eﬂy dealt' with by the teachers of Sarhkhya; cp.

Sarnkhya-kariks ‘az-Rredre: s a1 srsrTEEARAT (2)'
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use of the root gaq to recline, to rest, tolie down).20 Tt is quite
likely that this sage remained in the state of ‘suspended animation’
for a very long period.1?

Like the difference in manvantara, we find difference in yuga
also in connection with the appearance of these two Kapilas.
While the Puranas place the philosopher Kapila in the Satya or
Krta yuga (& git 9% wiet sfreifeeaeqys, Vismuw-p. 3.2,54), they
place Sagara in the Treta yuga (Pargiter : A.LH.T. p. 177).

(C) Moreover the Puranic declarations like ‘the philosopher
Kapila is the first incarnation of Vignu in human form’ (Visu-
dharma, vids ‘Studies in the Upapuranas’, I, p. 146) place him to
such an earlier period as cannot be assigned to the destroyer
Kapila, who appeared some generations before Dagarathi Rama.
Harivaméa 3.14.4 and Matsya-p. 1714 speak of the presence
of Kapila, the Samkhya-teacher and Hiranyagarbha (Brahma),
the yoga-teacher in the earliest period of creation—a statement
which shows that acgording to the Pauranikas the Sathkhya-teacher
Kapila appeared long before the birth of the destroyer Kapila, In
some of the Puranas (vide Vayu-p. 65.53-54) Kardama, Kapila’s
father, is said to be a Prajapati (one of the 21 Prajapatis; Santi-
P. 334.36-37).

(D) Purinic statements about the parentage of the two
Kapilas do not seem to uphold the identity of the two Kapilas.

10, Seethe following verse of the Brahmanda-p. about the
destroyer Kapila saying that he remained in the state of
meditation for a period of one hundred divine years

(ereardraefod reradaarals | STARTEAsgATAASY CRR a7
gfeq 11 2,52.16)

11. I have used the word ‘suspended animation’ in the
Hathayogic sense of ¢arira rodha, which has great siml-
larity with it. It is well-known that Haridasa yogin, who
was acquainted with the Sikh ruler Ranjit Singh, was
able to remain in this state for a considerable leogth
time; 2ide W. G, Osborne : The Court and Camp of
Runjeet Singh (p. 47 ‘in the course of ten months htf
remained under ground); Dr. J. M. Honighurger
Physician to the Court of Lahore (pp. 126-130); Dr. Mc.
Greegar : History of the Sikhs. Interested readers may
profitably read the article ‘Studies on Shri Ramagan
Yogi during his stay in an_air-tight box’in Indian Jour-
nal of Medical Research, 49 (1961).
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While the Puranas inform us that the philosopher Kapila was the
son of Devahiiti and Kardama, they never ascribe the same parent-
age to the destroyer Kapila, The only information in this respect
(which is mythical in character) is found in the Mbh. which says
that the destroyer Kapila was born of the sun (Wﬂ'st iG] warqﬁi:,
fagd #fe ¥4 &ratl: @urerensn:, Vana-p. 109, 17-18). It has how-
ever no connection with real parentage. The assertion of the
Mahabhiarata that the Samkhya teacher Kapila is arfaeaeer (remain-

ing in the sun, 339,68) cannot be taken as proving his identity with
this Kapila,

(E) In connection with the incident of burning we find the
Mahabharata to declare that this sage was called Vasudeva by people
(arazdfa 4 g: wius qf9q§ a9, Vana-p. 107.32). That the des't-
royer Kapila was actually called by this name (or appellation) in
ancient India is borne out by the following passage of the Sariraka-
bhasya on Br. sa. 2.1.1, ‘g7 q =fa: sfyew... sirefafy sfaammmm-
I | S F ey quqAton sagatgdaaTea: saeoa”’. (Mark the
word SR ). This shows that in the Ramayana passage
‘a3 s gy TrERY gurawy’ (1.40.25) we are to take Vasudex{alas
another name of Kapila and not as denoting the sense of ‘a divine
being in which all reside’.2? This however is a significant name
(i e. based on some guga or karman of the person concerned) as will
be discussed in the sequel.

The philosopher Kapila is never said to bave another name
as Vasudeva, though in a very few passages of the Puranas he is
regarded asan incarnation or form of Visnu., Such expressions
simply show excellence, glory or divinity in the sage and they can-
not be taken as proving real identity in the two Kapilas.

In the Udyoga-p of the Mbh, we find the statement that the
sons of Sagara were Heltroyed by a great sage named Cakradhanu
(109.17-18). The philosopher Kapila has never been called by this
name. (Vide infra for a discussion on this pame).

12, awife o qife Frrafir gt 11 e 0

' T8 % & sxfen argRewe: e
R 7l Aswloray 7 afs ag 0 oes 0
st Rk vt argrew: g 0 e 1L
{Brahma-p, 233.68-70).
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(F) A consideration of the places associated with the two
Kapilas reveals that one has no connection with the other. The
philosopher Kapila is connected with the river Sarasvatils,
Bindusarasl4 (being the places where his father Kardama resided),
Pulaha-aérama,® and the river Iksumati,»® [ftis not necessary
to identify these here.] Nome of these has been mentioned
in the Epic-Purinic passages that refer to the destroyer Kapila.
Similarly the places mentioned in connection with the destroyer
Kapilal? have never been mentioned in connection with the philo-
sopher Kapila.

There is no need to deal here with the aforesaid Puranic
passages in order to solve any contradiction or problem that may arise
from them. We simply assert that none of the places referred to

13. aepaAAgd geeaanr qfefaad |
Ty g fad Qe o
Bhag. 3.24.9; Kardama is the father of Kapila.
14. o gafeud g s TR |
ey & faga<h d w9 sfwasag
(Bhag. 3.21.35)
15. Raged 9 W GaifrifrEdE | e
gufeer wEEn @ ad) gegraRy 1R o
(D. Bhag. 8.8.17, 19). Mahayogin refer's to Kapila. ) (3
D. Bhag. 9.21.16-18 are taken as referring to the phx!(-)-
sopher Kapila, then the place (situated somewhere in
South India) as described here is also to be.accepuf as
connected with him. The n&:?e of lh; pll;c: 81; not given.
6. ayAmwAAR whrey doeaay (Visawp- £ = 0
17. The places mentioned are: WS '(Brh;:dhn::a’-g-.
2.22.41); mﬁﬁt (north-eastern direction, Bhag. 9.8.10);

p. 107.28); wgyafa. (Anusdsana-p.
o o O (oot Harivamia 1.14.22;

-east ocean,
153.9); gq‘zﬁqwm (south-eas o e €
Brahmanda-p. 2.63.148; Brahma-p. B-l 05;31-752 o :.,.
21. 35). According to Udyoga-parvan d-' e The
troyer Kapila resides in the 3outhem lsr:e:dies'in e
statement of Visoudharma (%779 qdart,

: o thi
Upapuranas I, p. 128) may also be considered in this
connection.
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in connection with the destroyer Kapila has any connection with

the philosopher Kapila—a fact which tends to disprove the identity
of the two Kapilas,

(G) We find that some significant expressions, which are used
as the epithets of the philosopher Kapila in the philosophical and
Puranic works, have never been used in connection with the destro-
yer Kapila—a fact which undoubtdly shows that the authors of these
works were aware of the difference between these two Kapilas.

The first epithet of this sort is adividoas, which is used in
connection with the philosopher Kapila in an aphoristic statement
of Paficasikha quoted in the Vyasabhisya on Yogasitra 1.25. We
find the Purinas to declare that Kapila promulgated the science of
the self. The destroyer Kapila has never been described in a
similar way.

The second epithet is siddhefvara or words having a similar
sense. These are found in Gita 10.26, Brahma-vaivarta-p. 4.22.47,
Bhagavata-p. 3.24.19, Padma-p. 6.212.42-43 etc. (It is used in
Satvata-tantra 2,10 also.) None of these epithets is found in the
Purianic passages describing the destroyer Kapila.

The third is paramarsi, which is found in the aforesaid apho-
rism of Pafcasikha, in Samkhya-karika 69 and in Santi-p. 217. 1,
249.65, Vana-p, 220.21. Only once it has been used (in Visnu-p. 4.
4.23) in connection with the destroyer Kapila.1®

The epithet moksadharmajiia is applied to the philosopher
Kapila in Visnu-p. 2.13.49 etc., which is highly significant, as
Samkhya isregarded as the philosophy of liberation (ated g q’t&?i’ﬁfﬂ'{
Santi P. 300.5). It has not been used in connection with the destro-
yer Kapila,

(E) As to the time and cause of the wrong identification, our
views are as follows :
18, The word paramarsi has a technical meaning also as stated
in Vayu-p. 59-80 (frafrgasre g FEarenwyfE: eqag | 93
fe =3 T Teafeead: eqa: W ; the printed reading
seems to be slightly corrupt) and in the Yuktidipika
«I:c:mm. on Sam-ka 15 (T8 geaweard FEwTOF @ qIAN:).
appears that the Visnu-purana has used the word in its
usually ace

epted sense of ‘a great sage’ (qAETEY sfirar).
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(i) Since the Puranic works (except the Bhagavata) in their
chapters on vamfanucarita do not state that the destroyer Kapila
was also the founder of Sarakhya and since these chapters are rightly
regarded as forming the older parts of the Puranic works, it is quite
justified to hold that the wrong idea of identity of the two Kapilas
arose long after the composition of these chapters and one or two
centuries before the composition of the two Bhagavatas. We have
already said that the chapter on vaméanucarita in the Devibhagavata
are silent on the king Sagara and his descendants and the D. Bhag.
speaks of the two Kapilas (in a separate section) while mentioning
the bad effects of lust, wrath, etc.

(ii) The destroyer Kapila, on account of his burning the
wicked sons of the king Sagara, came to be regarded by the Vaisn-
ava sects as an incarnation of Visnu,1® who is always conceived as
the protector of the jivas even by destroying the wicked. Since the
teachings of the philosopher Kapila are found to have been incor-
porated in the authoritative treatises of some of the ancient Vais-
nava sects {as may be proved by the 12th chapter of the Ahirbudh-
nya-sathhita dealing with the contents of the Sastitantra), it may
be rightly presumed that the philosopher Kapila was also regarded
asanincarnation of Visnu by the ancient sects of Vaisnavadharma?®.
Since both the Kapilas were deemed as the forms of Visnu there
arose the idea in later times that the destroyer Kapila was the same
as the philosopher Kapila.

(iii) It appears that the use of the word ‘kapila’ as the ‘name’
alsoplayed an important part in creating the wrong idea of identity.
The word kapila (adj.) means ‘brown, tawny, reddish’, and in this
sense the word seems to have been used in connection with the
destroyer sage (known by the name Cakradhanu or Vasudeva) who
had been described as having fire-like colour.?® It may also be

19. So far as the Satmkhya tradition is concerned Ka?ila is
regarded as #rfgfagg, Twfy, ggeagHamadTEaead  and
fazama. .

20. wfsd dwai afR....... (FEETREFe 8.123); RfeTIATHIH
(asTedrao 8.99, AId1q 0 18.95); siterfawgera | w@rea-
T g sareifafka s (3999 107.27); sarsTarE fAaT-

=9 (JgTvee 2.53.21),
26
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surmised that since the colour kapila has a great resemblancl;e to i‘x]:e‘i
the person who created fire from his body or eyes came to f:r::ﬁn
Kapila. {It may be noted in this connection that the act ok 2 ags
fire from the body depends upon the supernormal power Yzoasgtm
samizna-joye and this power renders the body effulgent— i]f -
3.40]. In conncction with the philosopher, the word Kap

be taken as his personal name.

There is however some difficulty in determinings t}ili P’:Iie‘:
name of the destroyer sage. We have already said that Sankar: :ﬂ.!')
ya tells us that the name of this sage is Vasudeva (Hl’@mfa‘l T
which is in consonance witn the Vanaparvan-passage quoted a ove;
Since the MDbh. in another parvan uses the vyord Gakra:hi:::ltlu:l
the name of this sage (o3 qa;qiafq) a doubt arises about the o
personal {proper; name of the sage. It would be‘ too muc_ o
assume that there were two different traditions regarding the t;:}c‘k
dent of burning the sons of Sagara, It is quite reasonable to in
that Cakradhanu was the name given by the parents of the sag;al ::
the ‘ceremony of naming’ and afterwards the sage came to be cla).
Vasudeva on account of his similarity with Visnu as stated above.
It may also be surmised that since the Mbh. does not say sysmeaATET
(i. e. n7man in the third case-ending),?t the word Gakra.dhanu 111:“):
be taken as an epithet. We are however in favour of ta.tkmg Gakra
dhanu as the persenal name, for the word as an epithet h.as no
obvious fitness in its context and as far as I know the word is not
found as a name of any other sage.

{(iv} e have alread
of the two Kapilas
bhigavata only.
identity at first w

y said that the statement showing identitry
is found in the Bhagavata and the Devi-
As to which of these two Puranas spoke of t{le
e think it more reasonable to hold that the mis-
taken idea axvose at first in the author of the Bhagavata and thisis
why he, being aware of the divine nature of the philosopher Kapila,
21, If‘lhe.;«:\cg;g Daman is not used in the third case-ending

it may signify simply sfafgand not a ‘proper name’; cp.
AR UG [ Lo I P S e—" gudearay wfa
qdtaar watwreadny (Comm. by Rucipati Upadhyaya
on  Anargharaghava 1.3). This is why sometimes we

£ind the use of both arg and q1eaT in the same sentence :
=T My qEy (Visnu-p, 1.15.8).
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tried to exonerate him from the fault of violence—the greatest fault
for a yogin—by offering the explanation embodied in verses
9.8.13-14. As these Bhagavata verses put the explanation ina
highly philosophical way and as they do not point to the real
cause directly, while the Devibhagavata verse (6.15.42) does not say
anything philosophically but directly mentions a popular cause (viz.
daivayoga) it follows that the author of the D. Bhag. came to know
of this explanation from the Bhagavata. That the explanation of
the D. Bhag. is nothing but a popular version of what the Bhaga-
vata says in a philosophical way may be readily accepted.

(I) As the author of the Bhagavata®? is sometimes found to
deal with the tales and incidents of ancient times independently22

22. According to us the Bhagavata is later than the older
parts of all the earlier Puranas. QOur study of the Bhaga-
vata reveals that the Bhagavata was composed by asingle
person who was highly learned and was a follower of
Vaisnava éastra, especially the Paficaratra Agama. By
utilizing the Puranic materials he composed a kapya
giving it a Puranic character. This is why the nature of
the composition of the Bhagavata is not similar to that
of the other Puranic works which have been composed
by different persons (belonging to different or even rival
sects) at different times, The original forms of these
Puranas have been revised in various ways from time to
time by using the process of incorporation, augmenta-
tion and rejection. This is why all of these Puranas have,
unlike the Bhagavata, more than one version or recension.
Only a few verses seem to have been interpolated in the
Bhagavata, In a forthcoming paper we shall demons-
trate our view in detail.

23. A remarkable example of this tendency, of the author of
the Bhagavata is his assertion that Suka, the son of
Vyasa, narrated the Bhagavata-purina to the king
Pariksit (1.3.41-42), who has born just after the Bharata
war (Asvamedha-p. 66.8). But according to the Maha-
bharata (which was known to the author of the Bhagavata
as it has been referred to in Bhagavata 1.4.25) Suka left
his mortal coil before the Bharata war (Santi-p. 333).
Since Suka was highly praised in the Mahabharata the
author of the Bhagavata delibaretely connected him with
the Bhagavata with aview to proving theexalted character
of the Bhagavata dharma. Curiously enough though the
last days of the king Pariksit have been described in the

ahabharata beginning with the curse uttered by thesage

amika and ending with the biting of the Taksaka naga

with great detail (Adiparvan 40-43), yet there is no
mention of his hearing the Bhagavata from Suka.
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(i.e. he does not follow the accounts as given in the older works) it is
more plausible to presume that he deliberately identified the philo-
sopher Kapila with the destroyer Kapila toserve some purpose,
The purpose seems to show that Vispu (Kapila is regarded as
an incarnation of Visnu in 1.3.10) protects the world even by caus
ing destruction directly or indirectly. Since the Vaispava author
of the Bhagavata took the sage Kapila as an expounder of @imajiina
or a promulgator of moksafzsira he thought it illogical to conceive
that Kapila created fire in order to burn some persons to ashes

(even though they were wicked). This is why he declared that the

sons of Sagara were burnt by the fire of their own bodies
(awQufaar weagrana 9.8.12)—a statement which suggests that
they were burnt as a result of their own sinful acts?4 and that there

was no agency or volition of Kapila in the act of burning.

The Bhagavata words ‘giegq=T gl sroafaar gfa 7 @R
clearly indicate that the incident of burning of the wicked sons of

Sagara by Kapila was regarded as an established fact in the Puranic
tradition and that from older Puranas the author of the Bhagavata
knew that the wicked sons of the king Sagara were really consumed
by the fire created by the sage. As he connected the act of burning

with the philosopher Kapila (either ignorantly or delibarately) he
tried to justify the act in his own way.

24. Like the Bhagavata, Vispu-p. 4.4.11 also says O TATET

arfmet gwiAT faag:. Though all Purapic works except
these two expressly state that fire was created by K apila

fl'Om his eyes or his body (i.e. Kapila’s volition was active

in producing the fire) which burnt the sons of Sagara into

ashes, the author of the Visgu-p. (who was a Vaisnava)

tried to minimize the agency of Kapila in the act of

bum}ng- That there was some connection between

Kapila and the act of burning is admitted by this

Purane as is proved from the words wfymawar &

stated just after the above passage. In this respect the

author of the Bhagavata seems to follow the Visnu-p.

(which however does not regard the destroyer Kapila

as the founder of Sathkhya of whom it speaks in connec-

. tion with the life of Jada Bharata in sec 1I,) but he went
one J:E_P further and declared that there was no rise of

‘:::k thi‘:n Kapila. Since the author of the Bhagavata

ke Kapila as identical with the philosopher Kapila

was compelled to express the above view.



jan., 1982) ARE THE TWO KAPILAS IDENTICAL ? 205

There are, however, strong grounds to believe that the author
of the Bhagavata changed the incident in the aforesaid manner
deliberately, Though the Bhagavata says that the sons of Sagara
were burnt by the fire born of their own bodies, yet it mentions
‘Kapila’s opening the eyes’ (sfwdy qar gfe, 9.8.11). What was the
use of opening the eyes by Kapila possessing an absolutely pacified
mind if the fire was born of the bodies of the persons (who were
burnt) without having any connection with Kapila’s volition or
activity ? Does it not indicate that the author of the Bhagavata
was personally aware of the incident as described in the older
Puranas and that he described the incident changing it slightly in
order to serve some purpose ? 28

The reason afforded by the Bhagavata (9.8.13-14) with a view
1.:0 exonerating the sage from the sin of violence was deemed so
Justified that in later times it was reiterated (in a popular form) by
.the author of the Brahmandapurapa in 2.52.29-3126 (the chapter
is however not on vamfanucarita) in connection with the destroyer

Kapila, who is not regarded by this Purana as the founder of
Samkhya.

(J) The present writer is of opinion that if the act of burning
the sons of Sagara is judged in accordance with the principles of
adhyatmavidyz, it cannot be attributed to the philosopher Kapila.
We find the historical statement of Paficasikha (quoted in tl.xe
Vyasabhasya on Yogasutra 1.25) that Kapila instructed Asuri in
Sarhkhya by assuming & nirmaga-citta. Since this citia is caused by
dhydna it is bereft of all latent impressions (Vide Yogasitra 4.6). It
is inconceivable that a yogin possessing such a high stage gets so
highly enraged that he becomes compelled to create fire to kill

25. Some Agamic works are found to speak of tue Sa;hkh)'f;
teacher Kapila. Itmay besurmized that the author o
an Agama work identified the philosopher Kapila with the
destroyer Kapila and the author of the Bhagavata, who
was a follower of Vaisnava Agamas, simply re-stated the
view of his tradition with his own observations.

26. w@wdlly fadsan:  sfaqggafa GG U/ w0 e g
geatfi: @ araq TRawEaar | o g Tl dut R g
T NRen  whwenfw  goder  waarwdfed  (wEmeee
UL RIIF—1 ¢, ). Here T is the same as the fafreramy
in the Gita (11,33).
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some persons however wicked they are. It is well known that these

vogins are so powerful that even evil thoughts of wicked persons
get restricted if they happen to come near them.?”

The destroyer Kapila seems to be a yogin of a lower stage
though he possessed certain supernormal powers. It may be easily
accepted that this Kapila (who appeared at the time of the king
Sagara) cannot be regarded as adividoas,cannot be recalled in the act
of manugya-tarpaga (vide the Grhya-sitras ete.), cannot be described
as g sgd wfre aeaad ($vetasvatara-up.4.5) and cannot be regard-
ed as a mind-born son of Brahma appearing at the earliest period
of creation. All these show that the ancient Indian tradition did
not recognize the two Kapilas as one.

(K) We want to conclude this discussion by presenting a pro-
blemn regarding the time of the Sathkhya teacher Kapila.

We have already said that there are Puranic statements that
place Kapila in the Sviyambhuva manvantara or in the Satya
yuga or in the earlier period of creation. Such statements must be
regarded as of mythical character and they simply mean that
Kapila was a man of hoary past.

But in the Mahabharata we find such statements of non-

lﬁ‘y’thl??\! character as seem to place Kapila at 2 much later period,
thus giving rise to a grave contradiction.

;t is_ said in the f_ﬁnti'Ps that Pa®casikha (the disciple of Asuri,
b v};c:ple of Kapila) taught Dharmadhvaja Janaka, king of
@ Videha country, in Samkhya (320.4,24).28 We find no mention

27,

the

The Kalika-p., which has no chapter on vathéanucarita and

which does not say even incidentall i

S y anything about the
;;::lgn?:f d‘:*etk?;:_! of Sagara by Kapila, describes in chap.
teacher Kﬂ;ll: ich shows vehement wrath of the Sarhkhya

Svayambhava l‘s.[a:n!::.a 7 be inferred from verses 12-13) to

This must be due to th fusi
that s I . due to the confusion
de:im?; I&I;gf:?p her Kapila is identical with the

28.  The $inti
p- 5ays that the kin :
" 52y8 g Janadeva Janaka was also
,:‘;ng{‘;;‘,’zd".mf;ﬂkha {218-219) This ki}J:zg has not been
the Mahabm :a Pé.‘rax_uc lists of the Janaka dynasty and
083 not $ay anything about his time.
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of Dharmadhvaja Janaka in the genealogical lists in the Puranas?®
except in the list in the Bhagavata. According to this Purdna
Dharmadhvaja appeared one generation after Siradhvaja, the father-
in-law of Dagarathi Rama(9.13.18-20) who was born some generations
after the king Sagara. Accepting the Bhagavata genealogy as vaild
a question presents itself—if the grand-disciple of the philosopher
Kapila taught a person who appeared one generation after the
father-in-law of Rama, how can Kapila be held as appearing in the
Krta yuga or in the Sviyambhuva manvantara as stated before so
far as the Puranic view is concerned ?

Tt should be noted here that this Kapila (i. e. the teacher of
Paficasikha who instructed Dharmadhvaja) cannot be regarded as
the destroyer Kapila, for there is a period covering more than 20
generations between Sagara and Dadaratha, a contemporary of
Siradhvaja. We have already shown that (i) no Puranic work (except
the two Bhagavatas) says that the destroyer Kapila was the founder
of Sarhkhya and that(ii) the ancient Indian tradition never seems to
have ascribed those activities and characteristics to the destroyer

Kapila that exclusively or especially belong to the philosopher
Kapila,

The aforesaid problem seems to be highly perplexing and I
plead my inability to solve it.

29. Brabmanda-p. 3.64.1-24; Vayu-p. 89.1-23: Vispu-p. 4.5.
11-14; Garuda-p. 1.138.44-48; Bhagavata 9.13.‘1-27;
Ramiayana 1.71.3-20. Though the Vispu-p. does mot.
mention Dharmadhvaja in the genealogy of the Janaka
dynasty yet it mentions him in connection with the
Kesidhvaja-Khandikya dialogue (6.6). That this Dharima-
dhvaja is identical with Dharmadhvaja in the dynastical
list in the Bhagavata is beyond doubt, ‘



Notes and Comments

LOCATION OF THE NAIMISA FOREST

O. P. BHARADWA]J

[qerorefad  Afar(ar) wad :aaw%amazfamms%{
(smaw-wmt: ahadacet ffn) frerg o afee; :a’r‘qatﬁk
“Frmare <fy, ‘fraerem’ gfr Stead | sfaacoafad ge@rﬂr;aﬂfr-
faf qrrgTgaTTER-TEIEaE Ay | 9f @) #d FreERa
afied | amamqCIIEd adreen: gAY Afmaroed faf i
faua-wgaa sfaqrfaag 1

FIir-rdvenes waRa Guafis Sada fraedshem enfaag |
dEmwr T gen gewm—afadrar gedd drsfaemior ﬂjtf:a
sud Yaifey woeARTwd | oy Afwareed geAATRATA
fardty wwmead | gedw-dagr eaw qewr Afwer Afdar ar
qUATHT: | qaer-Rmaridss dfrger ferfraraifafiy dawad-
g Rrwmad | weeared AfreRed mifr fracontr STeTaed,
@ift grimeadd 4T gsg gl waedfa geAd | QU AE-
wd ¥ gfa gewh, 4 7 et Afvorood gEHS T qreqTHad
aeiafa, seqm Afrd geRTravatoaf ersd tgafra | -
qUiT-gAqgaTa-Efarat  Afaaroger  ags qoAgIevad
wWisl framd  afaaond geead-guaender  (sralq FEEA-
a2 ) feawmraifafiy 1]

Naimigaranya or the Naimisa? forest is usually identified with
Nimsar or Nimkharvan at a short distance from the Nimsar station
of the old Oudh and Rohilkhand Railway, 20 miles from Sitapur

and 45 miles to the north-west of Lucknow.? The similarity between
the two names is obvious,

P. V. Kane,® however, locates the sacred forest, where most of
the Puranas are said to have been recited, in Kuruksetra on the
L

The cerebral s in place of the palatalseems to be a later
appearance; cf. Vedic Index, 1.460,

2. Dey, Nando Lal: The Geographical Dictionary of Ancient
] and Mediaeval India, 3rd ed. Delhi 1971, p. 185.

History of the Dharmasastra, Vol, 1V, Poona 1953, p.783,
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basis of a detailed reference in the Vayu Purana. V. V. Mirashit
rejects both these views and places it somewhere in the Sultanpur
district of Uttar Pradesh, not very far from both Ayodhya and the
hermitage of Valmiki, in the light of the testimony of the Puranas
and the Epics. Although the name Naimisaranya appears to have
been applied to a forest in the Uttar-Pradesh also it is proposed to
show here that this was a later development and that the original

forest of this name was situated in Kuruksetra as believed by Prof.
Kane.

From early Vedic times Naimi¢a finds mention as the name of
a region and the dwellers of this region are called Naimisiyas® or
Naimiteyas.® In the Jaiminiya Brahmana” even an individual Rsi
named Sitibahu Aisakrta is accorded the epithet of Naimisi on acc-
ount of his residence in Naimiéa and a2 monkey is said to have run
off with his sacrificial cake.

Later the Mahabharata® and Brhatsamhita® also mention it
as the name of a region or its people although by this time it was
popularly known as a forest.

The Naimisiyas are known to literature as performers of Sattras
or long sacrificial sessions in Kuruksetra or Naimisaranya. These
Sattras often continued for as long as twelve years at 2 st:etc.h 1o
and sometimes even longer than that.!? It could hardly be possible
for Rsis to travel all the way from Nimsar to Kuruksetra and .r.hen
stay away from their dwellings for Sattras of such long duratmn.s.
Apparently the Naimisa, which abounded in the hermitages of Rsis
was only a part of Kuruksetra so thata Sattra undertaken there

4. Purana Vol. X, No. 1 (Feb. 1968) pp. 27-34-
5. Vedic Index, i. 460.

6. Mbh, (Gita Press) Salya, 37.41-42.

7. i.364; Also cf. Vedic Index, ii. 379.

8. Karna., 45.30. 1160

9. Chaukhamba, Varanasi 1977, 11.60. . .

10, Pasicavisisa Brahmana (P. B.) XXV, 6.4, & Mbh. Salya,
37.41-43.

11.  Vayu i. 2.5. and Bhagavata 1.1.4 . speak ofl; 12331;'.9;":
sacrifice. So does P. B. XXV 17 & V. 18. Aswf e 100
XXV. 7. for a 36 year Sattra & P+ B. XXV, 8. fo
year Sattra,

27
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i rukse-
could at the same time be said to have been perfotmed in Kuruks
tra too.

A number of personalities definitely known to .be. fonne?;;de
with Kuruksetra are associated with Naimiéa and Na.mnéxy.as. The
Kausitaki Brahmanal? speaks of Daivodasi Pratardana gmnf1 c.sth
sacrificial session of the Naimiéiyas. Pratardana was connected wit
the Tytsu Bharatas!® and his father Divodasa def?ated thed'Paf-.\?;
Paravatas and Vrsayas on the bank of the Sarasvatil? accor m% -
the Rgveda.l5 The Kathaka Sammhita®® describes a stcnﬁce c:)BMm
Nimiéiyas at which they tied 27 calves in Kuru Paficilas. b
Dalbhya also participated in it. According to the Chandogya Up

nisad'? too he officiated as a chanter of the Samaveda for the
Nairhigiyas.

He belonged to Kuru PaRczlas'® and once Visi_ted . the ;ss:;
mbly of Yudhisthira.l® In the Vamana Purana?? l.le is sauf tok a °
been visited by Dhrtarastra at the Avakirpatirtha in _P;fh:uda a -t:h
Pehova. The Jaiminiya Brahmana?? connects the ltl'am:\myn's wil .
the Grhapatis of Somasugma who was the Udgata in a sacuﬁce_ :d
Hrtasvasaya Allakeya, the king of the Mahavrsas?2 who occupt
the north-western part of Kuruksetra and had the.éakambharash as
their neighbours, 28 These references acquire great importance W en

12. XXVL5.
13.

Keith, A. B.:Rgveda Brahmanas, Reprint Delhi 1971,
Intro. p. 43.

14. Cf. Asim Kumar Chatterjee: Political History of Pre-
Buddhist India, Calcutta 1980, p. 9.

15. VI. 6l.1.

16. X.6.

17, i 2,138,

18. Vedic Index ii. 58,
19, Mbh. Sabha, 4.11.

20. Ed. A, S. Gupta with Hindi tr.,, Varanasi 1968, S. M. 18,
25-32, .

2t. i 363. )
22. i.234, The compound form Kurumahavrsa (Satapatha
Brahmaoa-Kanva Rec. 4. 2.3, 10.) like Kurupaficila
suggests that the Mahsivrsas were either a part or neigh-
bours of the Kurus,

23. Vedic Index ii. 132.
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it is remembered that Kuruksetra was the centre of sacrificial
culture of the Brahmanic age. Dr Keith?# therefore rightly associ-
ates the Naimisiyas with the Kuru country.

This position is very clearly supported by the Lawgiver
Devala?8 who is quoted in the Krtyakalpataru of Laksmidhara®®
as naming the following tirthas of the Sarasvati: Plaksaprasravana,
Vrddhakanyaka, Sarasvata, Vamsodbheda, Aditya, Kaubera, Vaija-
yanta, Prthidaka, Naimisa, Vinasana, Vaméodbheda and Prabhasa.
The list begins with the source of the Sarasvati?” and gives the lo-
cation of Naimisa somewhere between Prthidaka?® and Vinasana®®
1t was probably not far from Vinaéana which has been described in
the Brihmanas and Srautasitras as the starting point of the
Sarasvata3® and Darsadvata8? sacrificial sessions.

The Mahabharata contains several references to Naimisa, some
of which throw light on its situation, A tirtha Naimiéa-Kufija8? is
specifically mentioned on the Sarasvati in Kuruksetra and connected
with the Naimisiyas, Naimiéa is described as one of the tirthas on
Gomati and the Kanyatirtha, Aévatirtha, Gavamtirtha, Kalakoti
Vrsaprastha and Bahuda are named in the same region.88 Some of

24. op. cit. Intro. p. 45.

25. A contemporary of Katyayana dated between AD. 400
& 600, See the Classical Age, Ed. R. C. Majupnda.r,
Bombay 1954, p. 299. His complete work is not available.

96. Ed.Rangaswami Aiyanger K. V., G. 0. 8. Baroda 1942,
p. 250.

27. Bharadwaj O. P, : Plaksaprasravana, A.B.O.R.L Diamond
Jubilee Volume. )

28. Identified with Pehoa on the Sarasvati river, 14 miles to
the west of Thansar, Cunningham Alexander : A. S.LR
Vol. XIV, Reprint, Varanasi 1970, p 10L.

29, Identified with the region of Kalibangan in district Gan-
ganagar of Rajasthan. Bharadwaj, O. P.: Vinasana, P“P‘" ‘
presented at the AL O. C. Shantiniketan (1980) Session.

30. e. g Paficavitéa Brahmana XXV, 10, XXV. i, XXV.

12 and Aévalayana Srauta Satra VL. 6 etc.

31. e.g. Paficavimsa Brabmapa XXV. 18, and Katykyaos
Srauta Sutra, XXIV. 6 etc.

32. Vana, 83.109-110.

33, Vana, 95. 1-4.
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these tirthas can be identified in K“mkﬂi‘.ra m t:e SF:.:E:\::;‘:;
Kanyatirtha is mentioned after Naimi¢a-Kufija on the 85 jdentified
Gavamtirtha is probably the same a8 Gavzmbhavani en mentio-
with Gohana in district Sonipat.®® And Bih‘_lda 1::13 I ? also recos
ned with Drsadvati after Gomati and Dhitapapa. = atsls Vrsapras-
mmended for a visit immediately after th-e Sarasvati. menti.;;\e‘; -
tha is apparently the same tirtha which is elsewhere f Vrsadhvaja
Trivistapa and recommended for the _WOTShl‘I:h o e .region o
Stlapani.3? Some of these names are associated Wll iy to several
Kanaujt® also but the phenomenon of a name app ym% be taken
tirthas at the same time is too common in our c?unt!‘leo oradle of
seriously.#? Apart from that Kuruksetra bemg. of their
Indian culture the balance of probability is more in fav;)::ontinenh
travelling from this region to other directions in the su
.. .
In the Salya Parvas? occurs the story of the Oni‘: ::u::\-
tirtha called Naimita=Ku@ja which appears to have beenf Tt i said
sion of the Naimi¢a and situated closer to the Saras"?'u- ollected at
that once in the Krtayuga such a large n“mPer of B‘s‘:h‘; southern
a twelve-year sacrifice in Naimifa that the tirthas on

i ad
bank of the Sarasvati looked like towns. The Bsis then spre:

i tay near the
right upto Samantapaficaka and, finding no room to stay

i i ifices. Out
holy river, had to stop away from it for performing sacrifice
of consideration for them the Sarasvatt took a tu

rn east~ward and
created many Kufijas

or bowers overgrown with plants ar:;l
creepers before returning to her normal course. 'Fh:s is EI:}I::“:-?V e);
an explanation of the name Praci-Sarasvati given to- A
where it turns eastward near Prthidaka or Pehoa 1n di
-
3¢, Vana, 83.112,
35, Vana, 83.50,

36. Agrawala, V.S.: Vamana Purana-A Study, Varanasi. 1964,
p. 188,

37. Vamana, 13.21. Itis possible that Dhitapapa has been
used as an adjective here.
38. Vana, 84,66-67.

39. Vana, 83.84, and Vamana, S. M. 15. 41-42.
40. See Dey under relevant entries,
4l. Seee.g Dey under entries on Kapala-Mocana, Kanya-

tirtha, Cakratirtha and Dharmaragya etc.
42, 37.36.57.
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Kuruksetra.43 The story brings out the association of Naimiéa and
the Naimisiyas with the Sarasvati and Kuruksetra in no uncertain
terms. At another place4¢ the Epic describes the river Kaficanaksi,
one of the seven tributaries of the Sarasvati, all of which join it in
the tirtha Saptasirasvata, as flowing through Naimiéa. Saptasira-
svata, too, is a Sarasvata tirtha of Kuruksetra and was evidently
located not far from Naimiéa.45 And finally the Naimiéas are

mentioned with Kurus, Paficalas and Matsyas as people who under-
stood Dharma.48

Some of the Puranas also contain material which is equally
helpful. We can begin with a reference to some interesting obser-
vations made by Giorgio Bonazzoli in an article on the ‘Place of
Purapic Recitation.4” Fifteen of the Puranas mention the place of
their recitation. Out of these, six name more than one place of
narration while ten mention Naimisaranya in this regard although
itisnot given this privilege exclusively.2® Bonazzoli, however,
believes that the place they mention describes a moment of Puranic
evolution rather than a topographic spot.#® From the point of
similarity between the two he concludes that Naimifa and
Kuruksetra represent two aspects of the same Puranic layer. As he
points out both the spots host a twelve-year-long sacrifice and both
at the beginning of Kaliyuga. In both the places we meet with
Lomaharsana, the Saita, and the Rsis led by Saunaka (see Skanda
IL 1.1.1. and II. 8.18). Moreover, the Rsis at Kuruksetra, accord-
ing to Vayu I. 1.11-12, are called Naimisiyas. The Rsis who atten-
ded the Puranas are also often called Naimiéiyas. (see Karme I
1.2, Garuda 1.5, Brahmanda I. 1.37) This implies that they were
exactly the same persons present at Kuruksetra as well as Naimiéa-
ranya.50 This striking equality of everything at Kurukgetra and

43. Vamana, 23. 43.

44. Salya, 38.19-20.

45, Vana, 83. 115-133, It is traditionally located at village
Mangna 5 miles to the west of Pehoa. See A.8.LR. XIV.
p. 100. . . i

46. Karna, 45.30.

47. Purana Vol. XXIII, No, 1. Jan. 8l. pp. 48-61.

48,  ibid. p. 49.

49, ibid. p. 53.

50. ibid. p. 58




214 g —PURKNA fvor. xxiv no. i

Naimica is attributed by Bonazzoli to an enthusiastic movement at
the beginning of Kaliyuga which was spread all over the Madhya-
deta by itinerant Rsis performing sacrifices and narrating old
stories. According to him two literary and religious streams of the
Mahabharata and the Puranas took shape in this movement and
the same persons in the same period did the same things butin
two different places, at Kuruksetra, traditional place of the Maha-
bharata and at Naimigaranya, traditional place of the Puranas.

Now this explanation, in our opinion, relies on the assumption
of a coincidence which is not only improbable but also superfluous
in view of the availability of 2 more simple and straight explana-
tion. As we shall see the place of recitation is mentioned, at least
in some of the Puranas, so clearly and with such specific details
that it obviously describes a topographic spot or region rather than
a movement of Puranic evolution and the connection between the
Puranas and the Mahabharata arises from the fact that Naimisa-
ranya and Kuruksetra both refer to the same country with the qua-
lification that one formed a part of the other.

This is indeed the only explanation of a couple of situations
presented in the Puranas. For instance in the Skanda Purana
according to L. 8.18 Lomaharsana tells the Katha to Saunaka
am"l the Rsis at Kuruksetra while according to IL. 1.1.1. he appears
to have tcfld it at Naimiéa. In Padma Purana I. 1.2, ff. Rsis and
and Munis are described as converging at Naimiéa from different
Ph_‘“_ﬁ” performing a sacrifice and listening to Puranic Kathas
while in Skanda Puraga II. 8.1.7. they are said to have gathered
::" the same purpose at Kuruksetra. These two situations have
A en ‘;‘f‘ed by Bonazzoli®* but a few more are available elsewhere.

ccording to Bhagavata Purana I.1.4. . Saunaka and other
fages gather at Naimisa in a thousand-year sacrifice where Sita
’f :equ:!sted to narrate the noble doings of the Lord whereas in I
;}..:-6.\ ¥asa is said to have composed the Satvata Samhita in his
s;::‘::ge ;1m§_samyiprka on the western bank of Brahmanadi
that the I-Srahe urma Purana®? in its Naimiséa Mahatmya declares
! minda Purina was narrated by Va th is en-
gaged in a Sattra in this holy £ 4 Aaprasiriey
P e el thsindimadinin y lorest. The Brahmanda52 itself, on
TR
- i Mor ed, i
33, W . i, 43.14.
Ed. J. L. Sartr, Delhi 1978, 1, 1.27 , & i. 1.160.
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the other hand asserts that it was recited in Kurukgetra on the bank
of the Drsadvati, Bonazzoli®4 draws our attention to another
striking fact. The Kuruksetra Mahatmya55 does not mention any
Puranic recitation held at Kuruksetra as normally it should. On
the contrary it affirms that the place where éauna.ka, the foremost
of Rsis, enquires about river Sarasvati of Lomahargana (i.e. Stta) is
not Kuruksetra but Naimisa. He rightly finds it strange that even
for the Kuruksetra Mahatmya, the Puranas or some of them should
be recited at Naimiéa and that such a statement should be found in
a Mahatmya which is supposed to speak of Purinic events at
Kuruksetra and not at Naimisa. Att these apparently conflicting
situations point to, and are consistent with, the location of Naimi-
saranya in Kuruksetra which can be supported with Puranic testi-
mony of a definitive nature.

In the Vamana Purana the rivers Kaficanzksi-Sarasvati,
Gomati and Guruda (Bihuda ?) are connected with one another and
with Naimisa.5® The Gomat is said to join the Sarasvati®” which
lends plausibility to its identification with the Drsadvati by
Dr Kane. Prahlada, the Demon king, goes with hkis Daityas to
Naimiéa and, while hunting after a bath there, reaches the river
Sarasvati which is flowing with clear water.®® In another story
Citrahgada, daughter of Visvakarma, visits Naimisa to takea
bath®? and falls in love with king Suratha who is carried away
thirteen yojanas by the Sarasvati, as a result of being cursed by her
father.8® Citrangada also jumps into the river Kafcanaksi-Sara-
svati which throws her into the great river Gomati.®* And asifto
remove any doubt that may still be left the Vamana mentions
Naimiéa among the tirthas of Kuruksetra between Pavanahrada and
Sapta-Sarasvata®? where the seven Sarasvatis, including the Kafica-

54. op. ¢it. p. 57.

55. Vamana, S. M. 16,24 ff.
56. 57.1-3,

57. 37.60-61.

58. 7.41-42.
59. 37.40.
60. 37.54.

61. 87.60-61.
62. S.M., 16.6-8.
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naksi, join and then flow together.8® So does the Brahma Pux‘ﬁx,\a“.*
where it is bracketted with many Kuruksetra tirthas like Pani-
khata,%5 Misraka,58 Madhuvata,®? Kausiki,®® B.qar.nocana,":a
Kotitirtha,”® Somatirtha,7* Kanyatirtha,”? Saugandhikavana,

Sarasvati, Saptasarasvata, Sthanutirtha” and Kapalamocana?® efc.

The references in the Vayu Purana are even more .BX‘P}‘C“-
It describes the Sita as going to see the Rsis who, duly initiated
according to the Sastras while living in Naimisaranya, were per-
forming a long Sattra in Dharmaksetra Kurukgetra on the‘ bank of
the sacred Drsadvatl.’® The expression used is ‘Naimigaranya-

gocarah’ which should mean ‘“frequenting, dwelling or resorting to

Naimisaranya’ and (at the same time) performing 2 Sattra in

Kuruksetra. Here too the author is anxious to eliminate all
possibility of doubt and adds the names of a number of 'renowned
personalities connected with Naimisa, They are Rohini, mothe.r
of Budha, father of Puriirava, Vasistha, his wife Arundhati and his
eldest son, Sakti, and grandson Parasara, king Kalmas apada who
was cursed by Sakti, Visvamitra who was the avowed enemy of
Vasistha and king Purdrava himself in whose time the Sattra took

place.”” Their association with the land of Kuruksetra and the
holy Sarasvati is only too well-known.”® The Vayu does not even
63. S.M., 16.17-18. " 5.44
64, Mansukh Rai Mor ed. i, 25.44.
. Cf. Mbh. Vana, 83.89 & Vamana, S. M. 15.51.
66, Mbh. Vana. 83.94. & Vamana, S. M. 15.52.
67. Mbh, Vana. 83.94 & Vamana, 8. M. 15.55
68,

Mbh, Vana. 83.95 & Vimaua, S. m. 13.18.
89, Vimana, S. M. 20.6.

. Mbh, Vana, 83.17 & Vamana, S. M. 13.28.
1.

8
Mbh, Vana, 83.114 & Vamana, S. M. 20.4. & 13. 33-35.
72. Mbh, Vana, 83.112 & Vamana, 57.43.

73. Mbh. Vana, 84.4 & Vimana, S. M. 26.55.

74 Mbh. $alya, 42:4-7 & Vamana, S. M. 19.3.

Mbh, Vana, 83,137 & Vamana, S. M. 18.13.
76, i 1.12.

77. 1, 28.f.

For Puriiravas & others connected with him see Bhara-
dwaj, O. P. : Identification of Ludhiana, Purana Vol
VII, No, 2 (July 1975) pp. 103-117 and Vol.XXI,
No. 2 (July 1979) pp,177-193; for Vasistha & Visva-
mitra, Mbh. 42.4; for Sakti, Kalmasapada and rivalry
of Vasistha & Visvamitra, Brahmanda i. 1.2.11.
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admit of the possibility of Rsis going from Najmisaranya all the
way to Kuruksetra to perform the sacrifice. It declares that they
were called Naimiseyas since they performed the Sattra in
Naimiéa.”® The implication is too obvious to need elaboration.

The only other Purana that defines the location of Naimi-
siranya in most unambiguous terms is the Brahmanda®® which
follows the Vayu on this subject almost to the letter, rendering
adetailed examination unnecessary, and thus augments: the force
of its evidence.

Last but not the least to note is the description of Naimiga-
ranya given in the opening verses of the Vaiéyacarita of the
Sanatsujatasamhita in Skanda Uttara Khanda.8® The sacred forest
is described here as resounding with the chanting of Mantras by
gatherings of Maharsis, auspicious with trees bearing flowers and
situated across the waters of the Sarasvat] which agrees with its
location in the doab of the rivers Sarasvati and Drsadvati.

An examination of relevant evidence from various classes of
Sangkrit literature, including the Satnhitas, the Brahmanas, the
Upanisadas, the Mahabharata and the Puranas, thus leads to the
conclusion that Naimiéa was the name of a district and its people
in ancient Kuruksetra. It was mostly covered with wild growth
and dotted with hermitages. It was located along the bank of the
Drsadvati and extended towards the Sarasvati so as to comprise
the lower part of the Sarasvati-Drsadvati doab which was called
Brahmzavarta.52 We have seen that well-known personalities of
Kuruksetra are associated with Naimisa also, same rivers are
connected with both the regions and there are situations which can
be reconciled only with the equation of Gomati with Dysadvati
and the location of Naimisa within the limits of Kuruksetra. And
finally we have cited texts which directly confirm this fact.
ssibility that in course of

However, we do not rule out the po
ward,

time the name Naimifa or Naimisaranya travelled east
leaving its vestiges in names like Naimiéakufija in Kuruksetra gnd
Nimsar or Nimkharvan in Uttar Pradesh.

20, Seas: . & 2.13 et

. See'1.17 & 160; 2.9. fI, .15 elC.

8l. A Descriptive Catalogue of Sanskrit Mss. Ian d?:l (j;ggé‘
Oriental Mss. Library, Madras, Vol. IV, Ma ?
p- 1843, No. 2542. Beg.

82; Manusmrti ii. 17.
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Obituary
Shri ANAND SWARUP GUPTA

Indologists in general and scholars of Puranic Studies in parti-
cular were shocked to learn of the demise of Shri Anand Swarup
Gupta, Asstt Director and Editor-in-charge of the Purana Depart.
ment of the All-India Kashiraj Trust on the afternoon of October
14, 1981, at his residence in Ramnagar, Varanasi. Shri Gupta was
5o closely associated with and involved in the Purana project of the
Trust that it will be a difficult task for the Trust to arrange and
Prosecute its project properly in his absence. He was associated
with the project from its very inception, first as an assistant and
then as editor-in-chief. He ably and with wide appreciation from
all corners of the literary world critically edited three Mahzapurana-
—Vamana, Kirma and Varaha—published by the Trust, He also
edited the Purana Bulletin for the last twenty years and contributed
scholarly articles and notes to the Bulletin (A list of his works is
appended below). He attended several sessions of the Oriental Con-
ference and contributed papers there. He also delivered extension
lectures at many Research Centres and Institutes. He taught Sanskrit
and Hindi to post-graduate classes of Meerut (then Agra) Universily
before joining the All-India Kashiraj Trust, and edited many text
books, -In short, his academic activities were extended to various
fields, - He also served as an Ayurvedic physician in his early days.

Shri Gupta was born on 4th April, 1905 in the village
Aurangabad (Rasulpur), six miles from Meerut city in the Agra-
wala family. He was the only son of his father Lala Banshidhar.
He pasted the B.A, examination in 1927 from Allahabad University
"’“T'l M.A (Sangkrit) from Agra University (1929), Later he took
also Master Degree in Hindi and History from the same University.

Shri Gu(fia #as an unassuming scholar with pleasing and
f:n!ial personality, Hehad the depth and solidity of traditional
3:' n_mg.‘ ‘He had a very accurate knowledge of Paninian grammar.
vmg o?gmllyan Arya Samajist, he had a good knowledge of
X ;du-::temure. He daily recited the Gitz and Upanigads. Besides

wide knowledge he possessed 2 rare personality filled with love,
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affection and regard for all and with malice to none. Nobody,
whether superior or subordinate, coming in contact with him ever
felt any discomfiture from him; likewise he also never bore any
grudge to any one. In this connection we may recall a verse of the
Gita (12.15) in which such a Person is called a Yogin :

TARIEST S SErfred T 10 |

Though he was always in poor health he never hesitated to
do hard work. He used to come to the office around 12 noon
but till 5p.m. he never left his chair, and indulged only in serious
academic work. During these five hours he always engaged him-
self in ticklish problems of Puranic texts. He set an example to
his colleagues and subordinates for hard work, Sometimes he was
S0 much engrossed in these texts that he failed to notice even the
arrival of scholars, who used to sit by his side. He was later
informed by the colleagues about the guests. He always cherished
the Vedic idea of doing work till the last moment :

Ay wAi feeiifadssd @
Shri Gupta was always helpful to friends and collegues. There
is hardly any instance when he dealt roughly with his co-workers,

He always tried to help and guide us in academic matters, We
have perfect trust in the words of the Blessed Lord :

7 f wearorgq Feg gifs o 79l (Gi 6.40)

Shri Gupta was a disciplined scholar and maintained a daily diary
of his work, He always advised the scholars to maintain a record
of their works, He was very punctual for the office routine and
he never liked that a person should leave the office before time.
In his last days His Highness Maharaja Dr Vibhuti Narain Singh,
Chajrman of the Trust, kindly permitted him to carry on his
work at his residence. Even in that condition any visitor was
amazed to see that Shri Gupta was always engrossed in Purinic
work. Actually he had no interest except in the work of study
(ﬁ'ﬂlﬂl‘)- Shri Gupta had good -contacts with eminent scholars
like Dr Kane, Dr Suniti Kumar Chatterjee, Dr Mirashi, Dr Agra
wala, Dr Raghavan, Dr Pusalker, Dr Hazra and many othe!.'l.
All of them had high regard and appreciation far his scholarship
and unassuming personality. Dr V. S. Agrawala used tosay that
Sri Gupta was the chief gem of the crown.
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Hearing the news of his death M. M. Dr Mirashi expressed his
sorrow in the following words : ‘We have lost a devoted Scholar
of the Puranas’. Dr. Hazrasaid: ‘The news of Sri Gupta’s un-
expected death is to me a bolt from the blue. He was a very sincere
and affectionate friend of mine and it is extremely painful for me to
think that he is far beyond my reach and will never return’.

Shri Gupta was originally an Arya Samajist, but on account of
his association with the Purina work he developed a high regard for
the Puranas. He firmly held that the Puranas are the ‘upabrhmana’®
or amplification of the Vedas. Besides the Gita and Upanisads he
also used to recite the Vispusahasranama of the Mahabharata. A few
months before his death when I enquired about his recitation of the
Vispusahasranama he replied that then he recited only selected names
from it. Probably his argument was that since these names were
expressive of attributes(tim)he would recite only those names which
then appealed to him. Itis very fortunate that Shri Gupta did not
lose his senses till his last breath. In the last five days before his
death he bade farewell to his relatives with folded hands.

For the critical edition of Puranas Shri Gupta did his best to
make them as authentic and reliable as possible. In 1959 he spent
six months in Madras with Dr V. Raghavan for the critical edition
of the Matsya Purana and the Purana Bulletin, Later he spent a
few months in Poona at the Bhandarkar Oriental Research Institute
to see the finer points of the Critical Edition of the Mahabharata
under Dr Dandekar. He was also in contact with the Ramaiyana
project of Baroda University. Here in the Puridpa Deptt. also he
discussed the text with his colleagues and other eminent Pandits and
scholars like Pt. Rajeshwar Shastri Dravid, Hare Ram Shukla, Dr
R. K. Sharma, Dr, S. N. Shastri and others. Shri Gupta had very
high esteem and regard for H. H. Maharaja Dr Vibhuti Narain

Singh, He always tried his best to fulfil the commands aud wishes
of H. H. the Maharaja.

H. H. Maharaja Dr. Vibhuti Narain Singh has very high
appreciation for his erudition and scholarship. Maharaj Bahadur
firmly holds the opinion that Shri Gupta was not inferior to any
eminent scholar and with this sense of appreciation and confidence

he authorised him to edit the critical editions of the Mahapuranas
in the place of Dr V. S, Agrawala,
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Shri Gupta efficiently edited the three Mahapuranas with disti-
nction and showed himself worthy of the confidence reposed in him
by the Maharaja. He was a pioneer in the field of critically editing
the Mahzapuranas—an eminent pathmaker (afapg fErd). At the
Silver Jubilee function of the Trust on 24 October, 1981, H. H.
Maharaja paid a glowing tribute to Shri Gupta, a tribute fully
shared by all Puranic scholars.

‘We pray in the words of Upanisads—may the Almighty grant
the departed soul union with himself :

qeqiAT T ae fn qemd: T 3 O saareiy | & At

IETY ARSI, 1)
—Svetasvatara Up. VL 10

‘May the effulgent Being, the One withouta second, who,
like a spider, spontanecusly covers Himself with threads made out
of His own creative powers, grant us union with himself, the

Brahman,’
—Ganga Sagar Rai
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[Beasides these Shri Gupta edited with notes a good
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different issues of the Purana.]
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Books edited and translated
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FFETIIEFUT—Explalnation with Grammatical notes
AT —SESHTT TG Qe FYo, AW

goaftaar< ” » .
FTIRALUI HT FEITETA

FHATOT "

T "
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ACTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST
(July-December, 1981)

Varsiha Purina Work

The editing and printing of the critical edition and English
translation of the Varaha Purina have been completed. The2l5
adhyaya-s with their critical apparatus, introducticn and appendices
have been published in one volume. The Sanskrit text as establi-
shed in the critical edition and -its English translation have also
been edited, printed and published in a separate volume. The two
volumes were released and presented to the President of the Inter-
national Association of Sanskrit Studies at a function held at

Shivala Palace on the 24 of October, 1981, during the Vth World
Sanskrit Conference (see details below).

Vispusahasranama Work
The collation of the MSS of the Visnusahasranama has been
continued, It will include the Vispusahasranama of the Maha-
bharata, Padma, Garuda and Skanda Purapa-s. MSS of the
Mahabharata and Padma have been collated. Mss of the Garuda
and Skanda have already been asked from different libraries in
India and abroad.
Garuda Purina Work
The collation of four MSS of the Garuda Purina is being
completed. Of these four, two MSS belong to the Sarasvati
Bhandar, Ramnagar, and two MSS to the Bhandarkara Oriental
Research Institute of Poona, All four MSS are in Devanfgari.
Other MSS have been ordered from W, Germany, Allahabad and
Calcutta. Sri Ranbir Sanskrit Research Institute, Sri Raghunath
Mandir, Jammu, is at present the only library having complete
MSS of the Brahmakhanda or the third part of the Garuda Purina.
Editing of Premrimayana
The Prema Ramayana of Ramu Dvivedi has been critically edi-
ted by Maharaj Kumari Krishnapriya on the basis of two M38. The
book was presented to Dr. Dandekar, the President of the Interna-
tional Association of Sanskrit Studies, at a special function held at
Tulsi Ghat on 24.10.1981 in the presence of the delegates to the Vth
World Sanskrit Conference. The Prema Ramayana is a translation

and rifacimento in Sanskrit of Tulsi-dasa’s Riamacaritmanasa,
Ayodhya Kanda. It has about 9200 éloka-s,
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Purfiga Gosthl .

The Vyasa Pirpima celebration was held under _the Chair-
manship of Maharaja Dr. Vibhuti Narain Singh, Kashinaresh, at
Shivala Palace of the All-India Kashiraj Trust on 16.7.1?81. In
the beginning 20 Vedic Brahmanas recited Vasant Puja, parts
of the Vedas, Later two South Indian girls recited verses froEn
the Saundarya Lahari and Lalita Sahasranama. The Maharija
Kumar St Anant Narain Sigh distributed Daksina to Vedic Brah-
manas. Later, a Purdna Seminar or Gosthi was held, in which after
Mangalacarana Dr, Ganga Sagar Rai of the Trust presented the
annual working report of the Purina Department. The Critic?l
Edition of the Varaha Purana, was also presented to the Mahara.}a
Dr. Vibhuti Narain Singh by Dr. Ganga Sagar Rai. The Maharija
told the scholars about the coming Silver Jubilee of the All-India
Kashiraj Trust and asked the scholars to suggest the manner in
which it should be celebrated. He also informed the scholars about
the Vth World Sanskrit Conference and sought their active co-ope-
ration. Discussion started and the scholars expressed their views.
Among the prominent scholars who expressed their views were
Pt. Baladeva Upadhyaya, Dr. Raghunath Singh, former Chairman
of the Shipping Corporation, Prof Lallanji Gopal, Prof. Rewa
Prasad Dwivedi, Prof. Vishwanath Bhattacharya, Prof. Vishwanath
Shastri Datar and 8ri Vaikuntha Nath Upadhyaya. The Maharaja

thanked the scholars. At the end prasada and tea were served to
the scholars,

Puraga Patha

The Tripurd Rahasya Mahatmya Khanda was recited in the

Bala Tripura Sundari templeRatna Bag from Asadha Sukla Pratipad
1o Navami (i. e. July 2 to 11). The reciter was Sri Kamadeva Jha.
A solemn ‘Bhaganate Saptaha’ was held in the Jawahir khana

of the Ramnagar Fort, from 16 November to 25 November, 1981.
After a yajfia at the opening of the week-long recitation the Bhaga-
vata Ppurdna was recited according to the prescribed ritual in the
mornings by 8¢l Visvanath Sastr Datar. In the evenings discourses
were givenby §r Visvanatha Sastri Datar. EL H. the Maharija
together with the Maharsja Kumar and the Maharaja Kumaris
attended tegulafly to all the rituals, People in great number were
p:e;em at the discourses every day. On the final day a yajfia was
performed, Brahmanas were fed and due Daksina was given to their.
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Veda-Pirfyapa
The text of the Krsna Yajurveda i. e. Taittiriya Samhita was
recited from memory by $ri Anjaneya Ghanapathi, while Sri
Ganesa Bhata Bapata was the Srota. The recitation was held in the
Prabhu-Nariyanedvara Temple of the Shivala Palace in Varanasi
from 2.7.81 to 5.8.1981. On the completion of the scheduled

Parayana the usual Daksina was given to the Parayana-kartd and
the Srota.

Scholars and Distingunished Persons who visited the
Purdpa Deptt.

On the occasion of the Vith World Sanskrit Congress, held in
Varanasi, H. H. Maharija Dr, Vibhuti Narain Singh, Ghairman
of the All-India Kashiraj Trust, invited a group of foreign scholars
interested in the Pur@ina-s to express their views and give their
suggestions on the activities of the Trust. The meeting took place
in the Palace of Ramnagar on 26.10.1981. The Scholars reached
Ramnagar by the motorboat offered by Maharaja Banaras Vidya-
mandir Trust. They were first shown the work of the Purina
Depttand the difficulties of the work and their possible ,solution
were explained, Then the scholars were invited to express their
opinions and suggestions. After the meeting with the Chairman,
Dr. Vibhuti Narain Singh, they were offered refreshment and tea.
They returned to Varanasi on the same motorboat. The names of

these scholars along with their opinions about the work of the
Dept. are give below :

. Dr. NR. Bhatt—Head of Sanskrit Deptt., French Insti-
tute of Indology—Pondicherry : *I am very happy to visit the
Purana Deptt. of the Kasi Raj Trust and to understand the

principles of the critical edition of the Purinas, the great treasures
of Bharata”, |

2, Miss Margarida de Lacerda—University of Lisbon,
Portugal : “I am deeply impresed by the work done in the Purina
Department and. I am thankful for having had the honour of being
asked by His Highness the Maharaja of Banaras™.

. .3' Mr. ‘B- Dagens—Director, French Institute of Indology,
mnd:f&aﬂmha: *1 am very happy ta be here a second time and to see
at P. has been published. We were all waiting for it”.
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4. Mr. A, Padoux—French National; Centre for Scientific
Research, Paris: “My third visit to Purana Department shows me
the activities here ever increasing and so usefol.’

5. J. L. Bockington, Sanskrit Deptt., University of Edin-
burgh: “It was a real pleasure to view the work of the Putina Dept.
and to learn of the progress in this important field of work.”

6. Dr. Thomas B. Coburn, St. Lawrence University, Canton,
New York : “I am most grateful to have seen the inner working of
an institution that is doing such invaluable work for Indological
and comparative religious studies,”’

7.

Miss H. Bruner, cfo French Institute of Indology Pondi-
cherry.

8. G. Gispert-Sauch S. J.—Vidyajyoti, Delhi.

9. Prof. R. Panikkar—University of California, Santa
Barbara, California.

10. Prof. Rocher and wife—University of Philadelfia.

On 31.12.198B1 G. de la Lama, Amabassador of Mexico in
Delhi, paid a visit to the Chairman, H. H. the Maharaja and to
the Purana Department. She writes in the visitors book : ¢“We are
very grateful to His Highness for all his attention and hope to
contribute in any way at our disposal to his work for the Indian

editions of the Purana-s.’® The illustrious guest was later taken
round the Museum,

Résa Lils

The Rasalila or enacting of Krsna’s dalliance at Vrndavana
was performed in the Prasiddha Garden of Ramnagar from 3 to 15
August. The performace was undertaken under the auspices of the
All-India Kashiraj Trust, For fifteen days many people attended
with great enthusiasm and devotion the religious enacting. H. H.

the Maharaja Dr. Vibhuti Narain Singh also attended the perfor-
mance daily.

Rama Lila
ALT T?xe R‘r‘“‘_a I_Eli, which is celebrated under the auspices of the
. ndia Kashiraj Trust with the financial help of the Government
;a nfila. :ookplacefrom AnantaCaturdas (23 September) to Aévina
™ima (23 October), To attend the performance people come



IAN,, 1982] ACTIVITIES OF THE ALL-INDIA KRSHIRA] TRUST 233

¥ fHo Qo qgag—Afw Trag-dew Youe IR HR A5
fafrs fad’ somer-dendag:— o guofe gatmEER
ATTE [ Frdond qfed 7 st 5 qearfa’’

4. fre S0 gmo et —aferat- Arafrede-dea-
Frarreer:— ' qruifrarres satammy afeg STt wEas
Tafard = areafas e o |

& S0 g dlo Hrad—=pr-srata-foed-feag-Jwwara-
ﬁsaﬁwmmq:—“qﬁqfwmrqmmﬂﬁm SraE T ir-darar
Heaey areq deArer aeqRaTi At qEIERREaEasRA” |

v, 8o gHo gAT-~MfeIAareen-dhea deerara |

¢. Sfte fraas qraw qao &o—Framedifa-(fassl) sfivea:

& ste ATTo gfiaF—3 ot faeafaameda: |

Loy slo QR Tueia:——fForfwar-faafrreda: |
32-2R.¢¢ R Wfirert e fagirefean wrorgt frosto
3 ST ST AgRIASAETy qANAd: FURFT, GROTTART 59T |
QT wgTerar saisgfasnt fraf—ad sy sfa agaEaed
TAN:, FTARAY T g TAMAT AT adenond aamfs gt
3 S

AT
TOUET AAHSEN: gERE gewEd  SfadEe 3
g 2w armea T avaq domy | raeTET: SaE @dATET-
FuUSTaRT duaeddl gag wiihs Saee 9eaea A amEg
Seel, aex qdd qgdr ST segeERd AgTAikagEaT FARd |
AT FIEmAT =to ffaaRmuiag-agean:  Sfafed q@
HOTT AFHFA HAT | ,

ATTATEACATAFAIZI2AT AR TeaTE-aTy
AT ST srArragadt-fed jafagrrn A ﬂﬁﬁﬂg’
qfiret R SrFEERATa ST ST | ST FRITT: g -
TATAVIAT AT ATT=sfea | ATer geaeTa: aRanat nnvmmjtg
T ATAITSBH | ATt 7g7 T A A T T
VAR G qaf | arge: sfafed frges isief £1aT 599

. 30



234 QU —PURANA {voL; xxiv., NO.

from the town and the neighbouring villages, Buses were a;rang:
by the U. P, Roadways to transport them from :.md to the l::f;
points of the city. Sadhus and other people stayed in Ramnaga
the whole month. The sadhus got their free ratlxon (bhapdara evet;
day. This year 23, 401 meals were distributed in the whole Zol;n
Some L#las attracted more attention and crowds. On the di ad;
day the Maharaja, after the plija to the arms in the palace, pr OC‘;e c
in solemn procession on his elephant followed by more th.an a facth
people towards a place called Lanka where the enactmg5 t; Mt
deathof Ravana took place. The Lilas were performed f{°m forth
100r 11 P.M. The Lila of the Rama. Rajyabhiseka continued el
whole night and people attended the arat7 which took Plﬂc? at-:n\rié
dawn., The Mabaraja, the Maharaja Kumara and d:g::e o
attended the performance every day on their elep}.xants. At .
of the month the foariipas (performers) were received by H. I‘; hl
Maharzja, who gave them due respect and food along with th
Dakgina, .

: The British High Commissioner and Prince Affjum Quder ol

Oudh were special guests who came to see the Dasshara and
Bharat Milap. .

The Silver Jubilee Celebrations of the Trust

The All-India Kashiraj Trust was established in the year '1955
and it was inaugurated by Dr. Rajendra Prasad, the then President
of India. The Silver Jubilee function of the Trust was celebrated
on 24th of October 1981, at Sivala Palace of the Trust at 3 p. m.
amidst all the delegates of the Vth World Sanskrit Conference held
at Varanasi, in the Banaras Hindy University from Oct. 21 to 26.
Besides the delegates of the Conference eminent scholars of
Varanasi, the Officers of the three local Universities, important
dignitaries and officers of the city were present to behold the
celebration. More than a thousand scholars were present. The
function was presided over by Dr, R. N, Dandekar, Chairman (‘:f
the Conference. Qp, the dais were present H. H. the Mahiri,!ﬂ
Dr. Vibhuti Narain Singh, Chairman of the Trust, Maharaja
Kumra Dr. Raghubir Sinh of Sitamau, Prof Baladeva Upadhyaya,
Dr. Raghunath Singh, all Trustees ; Prof. Filliozat and Vice-Chairman
of the Conference, Dr, G. Bongard-Levis of the Russian Delegation;
Prof. Hara of Japan, one of the Vice-Presidents of the International
Association of Sanskrif

t Studies; Prof. Dr, R, K. Sharma,
of the Organizing

Secretary
Committes of the o]

onference and Djrector
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Rashtriya Sanskrit Sansthan, Dr. C. R. Swaminathan, Asstt.
Educational Advisor (Skt.), Govt. of India, Dr. K.N. Udupa
Rector, B. H, U., Prof. Badari Nath Sukla, former V. C. of Sanskrit
University; and Maharaj Kumar A. N. Singh. The Proceedings
started with Mangalacarana by Sri Ganeévara Dravida. 8
Pattibhirama Sastri read a message from the Senior ﬁa.ﬁkaracarya
His Holiness Sri Chandraéekharendra Sarasvati Maharaja of
Kanchi Kamakoti Peetham which he had kindly sent of his own
accord for this occasion. Later, His Highness Maharaja Dr.
Vibhuti Narain Singh informed the scholars of the sad demise of
$ri Ananda Swarup Gupta, editor of the Purana Bulletin, on October
14, 1981.  His Highness paid high tribute to the head and heart of
the late $ri Gupta. All persons stood in silence for two minutes and
prayed for the peace of the soul of Sri Gupta, Maharaja Kumara
Dr. Raghubir Sinh of Sitamau welcomed the scholars and pointed
out some salient features of modern research. Prof. Baladeva
Upadhyaya, another Trustee, gave a brief survey of the activities of
the Trust during the last twenty-five years. Dr. R. N. Dandekar
spoke about the high gualities of the Purana work done by the All-
India Kashiraj Trust and paid high tribute to H. H. Maharija
Dr. Vibhuti Narain Singh, Chairman of the Trust, for his patronage
and guidance of the Purina project. Thereafter Dr. J. Filliozat
spoke very highly about the Purana publications of the Trust. Prof.
Hara of Japan, Vice-President of the I, A. S. S., joined Prof. J.

Filliozat in his appreciation of the critical editions of the Maha-
purdnas. Dr. Filliozat released the critical edition and English
Translation volumes of the Varaha Purana. Mahiardja Dr. Vibhuti
Narain Singh presented copies of the Varaha Purapa to Dr. R, N.
Dandekar and Dr, J. Filliozat, )

Dr. G. Bongard-Levin declared that t

he Russian delegation
would present a set of Russian

publications on Indology to H. H.
Mabarija Dr, Vibhuti Narain Singh, which was being brought
from Russia. Mabaraja Dr. Vibhuti Narain Singh presented a
set of publication of the Trust to the Russian delegation.

On this' occasion the Maharaja Dr. Vibhuti Narain Singh

;nnaunced that the All-India Kashiraj Trust will give a prize of
P“Pﬁe.s ten fhouaand after every three years for the best book on
uranic subject published in any language. Then, at the request of

the Cfmrman, Dr. R, N. Dandekar presented shawls in recognition
of their services to Dr.

h vices G.S. Rai, Dr. G. Bonazzoli, Sri Hiramani
Mishra, $ri Vijaya Shankar Singh, SriKripasindhu Sharma, who
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had worked hard in the preparation and publication of the Varaha
Purana and to Sri A. B. Bhattacharya who had translated into
English the text of the Varaha Purana.

Dr. Raghunath Singh, a Trustee, thanked the guests for their
attending the session and spoke eunlogistically about the activities
of the Trust. Later a concert of vocal and instrumental music was
given by a party led by Pt. Sivakumar Shastri. In conclusion H.H.
Maharaja Dr. Vibhuti Narain Singh thanked the guests for theie

kind collaboration in the work of the Trust and for the trouble they
had taken in attending the session.

Fifth World Sanskrit Conference

The Fifth World Sanskrit Conference was held in Banaras Hindu
University, Varanasi from October 21 to 26, 1981. H. H. Maharéja
Dr. Vibhuti Narain Singh, Chairman of Trust and Chancelior of
the Banaras Hindu University, was eleceted Chairman of the recep:
tion committee. About one thousand scholars from different coun-
tries attended the Conference. On the 2lst the Conference was
inasgurated by Sti Viswanath Pratap Singh, Chief Ministe of U.P.
The Maharaja Dr. Vibhuti Narain Singh welcomed the guests in
lucid Sanskrit verses (published elsewhere) which were translated
into Engish also, Dr. R. N. Dandekar presided over the Cionfer-
ence. He described the salient features of Sanskrit researches
in his speech. Dr. R. K. Sharma, Organizing Secretary, made
a Sanskrit summary of the English speech of Dr. R. N. Dandekar.
At the end Dr. R.K. Sharma thanked the guests.

The Conference continued for five days and scholars presented
their papers in different sessions. Dr. G. Bonazzoli of the Purana
Department read his paper entitled ‘Puranic Schemes® on 23.10.81.
.On the evening of each day some cultural programmes were organ-
ized ?or the entertainment of the scholars. Different organizations
and individuals gave dinners and lunches to the delegates. One day
(the 241h) of the conference was given to All-India Kashiraj Trust
;“ﬂ:::?‘ I;h?r Silver Jubilee function was celebrated at Sivala
and a lun'd!eto ::tdpfe ma Rimayana was released at .Tulsi Ghat
the A.LK. Trust. ‘oe eﬁa tes was given in the hotel Taj Ganges by
held in the Banards :; e 26th ?f O?tober a special convocation was
Dr. Vibhuti Narain § indu University in which H. H. Maharaja

fagh, a3 Chancellor of the University, conferred
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the Degree of Doctor of Letters on eight Sanskrit scholars, three
from foreign countries and five from India. Their names are—
Dr. Paul Thieme, Dr. Jean Filliozat, Dr. J. Gonda, Dr. R.N
Dandekar, Dr. Raghunath Sharma, Dr. Charu Deva Shastri, Dr,
Lakshmanjoo and Dr. Ramji Upadhyaya.

After the convocation the Valedictory function of the confere-
ncestarted. Maharaja Dr. Vibhuti Narain Singh thanked the
delegates for their active participation. He also declared the
institution of a prize of Rs. ten thousand on Puriapic work in any
language every three years. Dr. Dandekar, Dr. Hard and St
Vishwanarayan Shastri expressed their views. Dr, Dandekar read
out the resolutions passed in the conference. The Publication of the
Varaha Purina and the institutions of a prise of Rs. ten thousand
for the best Puranic work were praised in the following resolutions :

1. The Fifth World Sanskrit Conference congratulates the
Kashiraj Trust on the publication of the Critical Edition of the
Varaha Puripa (with English translation) and expresses the hope

that the critical editions of the remaining Purzpas will also be
brought out in quick succession.

2, The Conference further notes with pleasure the announceirent
made by the Kashi Naresh on behalf of the Kashiraj Trust regard-
ing the institution of a prize of Rs. 10,000/- to be awarded every

third year for the best work relating to the Pur@gas published in
any language and in any country.

Finally Dr. R. K. Sharma thanked the guests, organizers and
all associated persons for attending the Conference. The Venue
and the office bearers of the next session were declared. Dr. R. N.
Dandekar, Chairman, on behalf of the Conference presented a medal
to Maharsja for his services for the promotion of Sanskrit. During
the conference a brachure on the All-India Kashiraj Trust anda
booklet on Varanasi were distributed to the delegates.

The Chairman of the Trust honoured in Sri Lanka

On March 28, 1981 the Kalyani Samagri Dharma Mahasa-
ngha Sabha, the Supreme Sangha Council of Sri Lanka honoured
I'.I. H. Kashinaresh Maharaja Dr - Vibhutj Narain Singh by confer-
ring the highest Degree of Vidya Chakravarti, The Maharaja

could not attend the function in person and the Degree was a warded
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in absentia. Speakers on this occasion appreciated the services of

Mabarija Dr Vibhuti Narain Singh to the cause ?f .relligious hi}r-
mony. The speakers traced the history of Kashiraj in Buddhl.st
and Pali literature. Later onm, ata special fun_ctlon held "E
Sarnath the Degree was handed over to the M?hirada !::y D_r Hari
Narain, the then Vice-Chancellor of Banaras Hindu University.

Prime Minister visits the Fort
The Prime Minister, Mrs Indira Gandhi, visited tlte Fc:rt::;‘
Ramnagar on 16.5.81. The illustrious guest came fo Viranasi a'n.t
Vindhyacala. On her way to Vindhyacala she paid a short visi

to the Fort and she was offered refreshments by H. H. Maharaja
Dr Vibhuti Narain Singh.

ACTIVITIES OF THE SISTER TRUSTS

Mahirija Prabhu Narain Singh Physical Cultural Tn.-ust

On the occasion of the birthday of the Maharaja K?mira
Anant Narain Singh, the usual sport competitions took place in the
grounds adjacent to the Fort on December 1 and 2, 198.1. .Several
schools took part in the competitions and the boys of the junior anc!
primary schools took part in the different sports. Judges were Sri
Ashok Kumar Singh, Sri S. C. Datta, Sri S. L. Dar, and Sri Iﬁara!f
Singh. Prizes were distributed by the Mahardja Kumiims. Sri
S. L. Dar congratulated the participants and hoped for their better
Preparation next year. Sweetmeats and tea were served to the
participants and workers on both the days,

MAHARA JA BANARAS VIDYAMANDIR TRUST
Vedic Balaka Vasanta Puja
The Vedic Balaka Vasanta P
Vedic students under 15
ber, 1981, The puja was
situated in the Fort o

ritual the usual Daksina
for them.

Gja was performed by sixteen
years of age from Varanasi on 1st Decem-
performed in the Devi mandir which is
f Ramnagar. On the completion of the
was given to them and a meal was provided

Painting Competitions

1. On3.12,1981 the students of the local schools took part
ina P'imiﬂg'oll-lh&spot competition in the premises of the Vidya-
mandira Pathasala, The boys and girls occupied every corner
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WELCOME ADDRESS BY H. H. MAHARAJA
Dr. VIBHUTI NARAIN SINGH, CHAIRMAN,
RECEPTION COMMITTEE OF THE Vth WORLD
SANSKRIT CONFERENCE

VICTORY TC LORD VISVANATHA

Victory to the Vedic Dharma followed by all persons of
highest achievement, Here shines its far-famed flag of victory
reaching the highest sky. Victorious is the eternal voice of the
Vedas, the goddess, which, though assuming various forms, is one
in essence and is still inscrutable.

O You honourable scholars devoted to the protection of
the Vedas and the scriptures, and you Indian friends concerned
with Sanskrit, who follow them, and you who have come here to
attend the Conference from far-off countries—we are happy to
welcome you all, O lovers of Sanskrit,

Serve you the Sanskrit which provides to the people the
highest knowledge that satisfies all the needs, provides spiritual
knowledge and pure discrimination that brings about great joy,
leads men to the path of deliverance drawing them away from
the alluring path of enjoyment and delivers great bliss at all times.

Serve you the Sanskrit which nurtures noble feeling in the
minds of men, encourages friendly feeling, advocates always the
most pleasing conduct for the whole World, teaches good conduct
approved by the scriptures and leads men always to the path of
Dharma,

Serve you the Sanskrit which leads all men to the realisation
of lofty ideals for their welfare by prescribing for them the
standard conduct of the cultured, of the ruling kings and of noble
men as to how the wicked are to be controlled, and the harmless
ways of piety and teaches the useful scriptures.

Serve you the Sanskrit which inculcates in man the best and
most beneficial spiritual knowledge, purifies the minds of the
;‘i:smPhShﬁd by imparting the knowledge of the Yoga Vidya,

es the hearts of the scholars by the laudable teaching of the
mantras and by means of the Tantric lore.

b O You gentlemen, you have rendered a great service to
umanity by willingly coming here at Kashi in this fifth World
m;&cnferenca. Really, if by your efforts the Vedic cu(l:t:.ure
rma; t 2 ] Ti=
ference will be nen p‘lln‘ce of honour in this country, the Co
amnf‘ﬂfigaommc?emus be the noble delegates who come to

to all
the honourabie Participa::y: extend our respectful welcome to al
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BOOK REVIEW

Simba Puriga (Hindi Translation) By Dr, Vinod Chandra Srivastava
Foreward by Dr, R. C, Hazta; Published by Indological
Publications, Allahabad; pp. 18+340; Price Rs. 45; §. 4.

The Samba Purna, an important Upa-puréna, it included in
all the lists of Upapuranas, It is a sectarian Purdna and contains
matter concerning Sun-worship, Dr. V. C. Srivastava, who has
already shown his proficieney in the study of the Sun-cult, has ably
translated this Purdna into Hindi with copious notes, explaining
the text with the help of comparative literature, The Samba
Purioa contains 84 chapters, though in some MSS on accout of
joining two adhyayes into one and dividing one adhyaya into two the
number of chapters differs, The translator has faithfully tried to
give an authentic translation of the text. The footnotes containing
explanations show the vast knowledge of the translator. In the
introduction the author has given valuable information.about the
Samba Pur3na and the Sun cult. The book is a commendable addi-
tion in the field of Puranic studies. It would have been better if the
original text on which translation is based had been given along with

tm.ulation. Unfortunatly printing mistakes are found hereand there
which should be removed in the next edition.

—Ganga Sagar Rai



THE BOARD OF TRUSTEES

OF

THE ALL-INDIA KasHIrA] TRUST

1. His Highness Maharaja Dr, Vibhuti Narain Singh, M.A., D.Litt.;
Fort, Ramnagar, Varanasi.—(Chairman).

Ttustee nominated by the Goot. of India :~
2 Dr. Raghunath Singh, M.A., Ph.D., D.Litt, LL.B.; Varanas.

Trustees nominated by the Gont. of Uttar Pradesh :—

3. Pt. Kamalapati Tripathi, Menber of Parliament, Govt.
of India, New Delhi.

4. Vacant.

Trustees nominated by His Highness the Maharaja of Banaras i—

5. Maharaj-Kumar Dr, Raghubir Sinh, M. A,, D. Litt.;
Raghubir Niwas, Sitamau (Malwa).

6. Pt. Giridhari Lal Mehta, Varanasi; Managing Director;
Jardine Handerson Ltd; Scindia Steam Navigation Led.: -
Trustee : Vallabhram-Saligram Trust, Calcutta.

7. Pt. Baladeva Upadhyaya, M. A., Sahityacharya, Vac.haspflﬁ;
Former Director, Sampurninandu Sanskrit University;
Ravindrapuri Varanasi.

Donation made to All India Kashi Raj Trust, Fort Ram-
nagar, Varanasi, will qualify for exemption under Sec. 80G ?T
the Income Tax Act, 1961 in the hands of donors, vide certi-
ficate No. 58/59 (253/80-81jTech ) dated 9.12.80.




RESOLUTION PASSED IN THE Vih WORLD SANSKRIT
CONFERENCE HELD IN VARANASI
(Oct. 21-26, 1981)

1. The Fifth World Sanskrit Conference congra-
tulates the Kashiraj Trust on the publication of the
Critical Edition of the Varaha Puripa (with English
Translation) and expresses the hope that the critical
editions of the remaining Puragas will also be brought
out in quick succession.

9. The Conference further notes with pleasure
the announcement made by the Kashi Naresh on behalf
of the Kashiraj Trust regarding the institution of a prize
of Rs, 10,000/- to be awarded every third year for the

best work relating to the Purdmes published in any
language and in any country.

Print, .
ed at the Rawng Printing Works, Kamachha, Varanasi.
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